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CHAPDR I 
INTRODUCTIOlJ 
1. The Problem of ~e Dissertation 
Faith in Pauline thought is not onl7 an attitude of belief, 
trust and lo,yalt7; it is also BA act of obedience, as may be demon-
strated b7 a comparison of passages in which the two worcls appear. 
Your faith ia proclaimed in all the world (Rom. 1.8). 
Your faith in God has goae everywhere (1 Thess. 1.8). 
Your obedience is known to all (~om. 16.19). 
To bring about obedience to the faith 
To bring about obedience to the faith 
To win obedience from the Gentiles 
(Rom. 1..5). 
(Rom. 16.26). 
(Rom. 15.18). 
The word •obedience• here ~ be regarded as synonymous with 
the word "faith," as well as in 2 Cor. 7.15; 9.13; and 10.6. Thus it 
is, as Bultmann 1~1, that Paul can combine the two words •in the ex-
' \ I' ( 1 pression .,7/~K•'I 11• rccw1 •the obedience which faith is" Rom. 1.5)." 
Obedience to the Law as the means of salvation has been replaced b7 
obedience to God's call to .an to surrender himself to the grace of God 
rather than to strive to please God b7 the self-assertive method of 
fulfilling the Law. No longer must .an strive to fulfill certain 
regulations which will then give him a claim upon God. "For by grace 
you have been saved through faith; sad this is not your own doing, it 
is the gift of God--not because of works" (Eph. 2.8f.; cf. Rom. 5.5, 16, 
1. Rudolf Bultmann, Theology of the New Testament, trans. Kendrick 
Grobel (New York: Charles Scribner's Sons, 1954), I, 314. 
2 
17; 6.23; 2 Cor. 9.15). "For we hold that a man is Justified by faith 
apart from works of la~ (Rom. 3.28). Man is saved by the grace of 
God rather than by works; and the grace of God operates through faith 
in Christ, which is granted as a gift (Phil. 1.29). Yet as Bultmann 
points out :, 
A faith brought about by God outside of man's decision 
would obvioualy not be genuine obedience. Faith is God-
wrought to the extent that prevenient grace first made 
the human decision possible, with the result that he who 
has made the decision can onl;r understand it as God's 
gift; but that does not take its decision-character 
away from 1 t .1 
Therefore, even though at times Paul •7 seem to speak in 
predestinarian terms (Rom. 8.29; 9.6-29), this understanding of his 
thought indicates that salvation is dependent also upon man's decision, 
which is an act of obedience; and this act is equated with faith 
(2 Cor. 9.13; Gal. 2.16; Phil. 2.12; 3.7-9). The primary element in 
faith, then, is an obedient act of self-surrender.2 As an act of 
self-surrender, the obedient act of faith is strictl;r opposed in 
principle to the Jewish emphasis upon the accomplishment of salvation 
by fulfilling the Law.3 
1. Bultmann, oe. cit., p. 330. 
2. The continuing element of ethical conduct will be discussed in 
chapter six. 
3. That the element of accomplishment ia not entirely absent in Paul's 
thought is proved b;r such a passage as Phil. 2.12, "Work out your 
own salvation with fear and trembling.• But if all· Pauline passages 
were to be taken literall;r, no solution could be proferred. The 
main line of his thought must be presented as representing salvation 
by faith aa opposed to salvation b;r works (Gal. 2.15-21; Rom. 4.4f., 
14-16; 6.14; 9.30·J2; ll.Sf.), and as dependent upon man's obedient 
act of faith in accepting it as a gift. 
Since, among the components of Pauline faith, the virtue of 
obedience appear• to be of great importance, the purpose of this study 
will be to examine the bacqround and developiDEint of obedience in 
Hebrew thought and life in order to understand the role of obedience 
in Paul•s concept of faith. SUch a study will involve a consideration 
of the structure of Hebrew religion, relevant elements of Hebrew 
psychology and the role of submission in obedience, and will indicate 
some of the complexity and profound involvements of human emotion as 
these ~ be observed in the motivations to obedience. 
2. Limitations 
A complete discussion of faith is not within the scope of 
this study, but only of the role of obedience in Fauline faith.l Nor 
shall we discuss the ~stery religions or philosophical systems WhiCh 
may have influenced Paul to some degree. except to note some differences. 
The use of the psyChoanal.J'tic method does not mean that this 
stu.dy will attempt to peychoanal.J'ze Paul, but the application of this 
method will be made at points where the biblical record suggests 
psychological phenomena capable of providing evidence relevant to 
the subject. 
Of the fourteen New ~stament documents ascribed by tradition 
to Paul, 1 and 2 Timothy, Titus and Hebrews will not be accepted as 
Pauline, and Ephesians will be accepted only as expressing Pauline 
1. For discussions of Pauline faith see w. H. P. Hatch, "The Pauline 
Idea of Faith,• Harvard Theological Studies, ad. G. F. Moore, J. H. 
Ropee, and K. Lake (Cambridge: Harvard University Press, 1917), and 
Rudolf Bultmann, TheologY of the New Testament, I, 190-352. 
ideas. lor a discussion of the authenticity of the Pauline epistles 
the reader is referred to vorlta b7 .Enslin,l Rovlingson,2 and Scott • .3 
.J. Previous Research in the Field 
A glance through the bibliography will reveal the numerous 
eourcee conaulted for this study, of vhich the following have been 
especially helpful. Herbert F. Hahn •s Old Testament in Modern 
Reeearch4 is an excellent and comprehensive survey of the literature 
from the genesis of the critical methode of investigation to the 
present ~· Of particular interest for the present study is his 
treatment of the anthropological approach to the Old Testament, which 
analyzes three of the major works used in chapter two: W. Robertson 
Slllith•a Lectures on the Religion of the Samites,5 James G. Frazer's 
4 
The Golden BoW5h,6 and Johannes Pedersen's Israel: Its Life and Culture.? 
1. Morton Scott :Enslin, Christian Beginnings (New York: Harper &D.d 
Brothers, 19.38), pp. 211-)16. 
2. Donald T. Rovlingson, Introduction to New Testament St (New York: 
The MacMillan Company, 195 , pp. 11.3-125. 
). Erneat F. Scott, The Literature of the New Testament (New York: 
Columbia.Universit7 Press, 19.36), pp. 107-208. 
4. Herbert F. Hahn, Old Testament in Modern Research (Philadelphia: 
Muhlenberg Press, 1954). 
5. 1f. Robertson Smith, Lectures on the Rel11,ion of the Semites ()rd ed.; 
New York: The MacMillan Company, 1927) • 
6. James G. lraser, The Golden Bou¢:!: A St 
(12 vole.; .Jrd ed.; London: MacMillan and 
?. Johannes P • .E. Pedersen, Israel: 
Aslaug M~ller ( 4 vole.; London: 
Its Life and Culture, tr&D.s. Mrs. 
Oxford University Prese, 1954). 
5 
Hahn's concluaion that Smith's theory of the history of 
religion is too simple will be challenged; his estimate that Frazer 
was unexcelled in gathering facta but vi th less insight than Smith 
is correct; his sharp criticism of Pederaen 1s slighting of the devel-
opmental factor in Hebrew culture is well founded. In attempting to 
develop a unified theory of Hebrew culture, Pedersen often fails to 
take cognizance of the vi tal fact or of changes wrougb. t by his t or,y. 
With this reservation, his study of Hebrew psychology ia quite valuable 
for a general understanding of Hebrew culture and thought; but he still 
lacks certain insights into unconscious factors which the present 
study will attempt to present. The importance of the anthropological 
approach is not merely in gathering more and more data and comparing 
more details in order to discover universal elements and diffusions 
of culture. Its greater value lies in supplying the raw materials for 
the psychoanalytic method of interpretation, which will be discussed 
below. 
Among varying viewpoints consulted for this study of a special 
area of Pauline thought and its background, the Jewish standpoint is 
represented by Klausner's Jesus of Nazareth! and From Jesus to Paul,2 
the differing viewpoint of Sandmel 1 a The Genius of Paul,J and the 
1. Joseph Klausner, Jesus of Nazareth, His Life, Times and Teaching, 
trans. Herbert Danby (New York: The MacMillan Company, 1925). 
2. - From Jesua to Paul, trans. William F. Stinespring (London: 
George Allen & unwin, Ltd., 1944). 
J. SaJII1l81 Sandmel, The Genius of Paul (New York: Farrar, Straus & 
Cudahy, 1958). 
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readable and yet scholarl7 story of Judaism by Bamberger.1 The Jewish 
interpretation in some inatances acta as a corrective to Chriatian 
doctrinal emphases. 
7rom Schweitzer's discuasion of Pauline interpretations from 
the beginning of the scientific method to the twentieth century,2 it 
may be observed that Christian interpreters have disagreed widely, and 
that apparently each writer haa sought a unifying principle or key to 
understanding the man Paul and his concept of faith. Deiesmann,3 for 
ezample, feels that the clue to Pauline Christianity liea in the con-
version experience, but is unable to explain just how and why this is 
the case. Weinel4 had attempted a more colorful and moTing description 
of Paul's background and state of mind leading to the Damascus ex-
perience, but Deissmann alao recognized the importance of Paul's back-
ground. •und so trifft der Blitz von Damascus nicht in einen leeren 
Raum, sondern er findet in der tiefen Seele der Verfolgers Zundstoff 
genug.n5 
1. Bernard J. Bamberger, The Stog of Judaism (New York: Stratford 
Press, Inc., 195?). 
2. Albert Schweitzer, Paul and His Interpreters: A Critical History, 
trans. w. Montgomery (London: Adam& Charles Black:, 1912). 
). D. Adolf Deissmann, Paulus, :nne Kultur-und Religionsgeschichtliche 
Skizze, zweite Auflage (Tabingen: J.C.B. Mohr, 1925). 
4. H. Weinel, St. Paul, The Man and Hie Work, trans. G. A· Bienemann; 
ed. w. D. Morrison (New York: G. P. Putnam's Sons, 1906). 
5. Deissmann, op. cit., p. 106 (AAd so the lightning of Damascus does 
not strike in a vacuum, but finds sufficient inflammable material 
deep in the persecutor's soul). 
7 
Kennedyl criticizes views such as those that would make 
Christianity merely a ~ster,v religion or that would even make Paul 
depend considerably upon ~stery language and practice. Schweitzer's 
belief that Paul's doctrine is Asimply and exclusively esChatological" 
comes under attack also, although an appreciation of the eschatological 
emphasis of the early church is basic to any understanding of the 
New Testament. 
For Bultmann,2 Pauline faith is primarily obedience and also 
an eschatological occurrence opening up a new ¥a¥ of salvation by a 
surrender of one's understanding of self. His discussion of Pauline 
faith is profound and exhaustive, but he too easily assumes that 
certain elements are borrowed from Gnoaticism or froa ~stery religions. 
He seems to have a tendency to be rather dogmatic in. some of his 
assertions without stating the reasons for his position. Nevertheless, 
a careful study of his work reveals a coaprehen.sive grasp of the 
material rarely found elsewhere. Of particular value for the present 
study is his explanation of how obedience as the primary element in 
faith takes the form of aelf-surrender rather than of an accomplishment. 
Only partially answered, however, is the question as to why one must 
surrender oneself completely. Nor is the answer to be found in other 
theological writings. Theological research has not been equipped to 
1. H. A. A. Kennedy, St. Paul an.d the Kfsteq Religions {London: 
Hodder and Stoughton, 191J). 
2. Bultmann, op. cit., pp. 314-JJO. 
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explore the working of the unconscioua,l aad has therefore had to be 
content with secondar;r (consciouB) processes of the hUDiall mind. Some 
theologians have been more adept than others in sen1ing intuitively 
the primary motivation• of human conduct. Schweitzer, for example, 
because of his knowledge of medicine and abnormal psychology, often 
has keener insights than other theologians. 
:But essential to an understanding of the thesis developed in 
this stud7 1a an appreciation u.d careful appraisal of Freudian 
psycholog such as mq be found in Hall 1s 6 Primer of Freudian 
Pszcholoq2 and an up-to-date stateaent of psychoanalytic theoey.3 
A good diseuasioa of ~ pertinent aspects of Freudian theor,y along 
with divergent views and trends may be found in Otis Maxfield 1a unpub-
lished dissertation, dealing with some aspects of Freudian theor,v.4 
The pioneering work of Freud and Theodor Reik in psychoanalytic 
interpretation would not have been possible except for the foundations 
laid by men like Smith and Frazer. Sadth, for e~ple, was the first 
scholar to deal seriously with the origin and rationale of sacrifice. 
Smith, because of his profound grasp of Semitic religion, and Frazer, 
1. This is a difficult term to define satisfactorily; but as used here it 
refers to mental acUvi ties not open to direct conscious scruti.D7 but 
which have 4Jnamic effects on conscious process and behavior. 
2. Calvin s. Hall, A Primer of Freudia Pvcholot;r, (Bev York: The 
World PUbliShing Comp&n7, 1954). 
J. See Charles :Brenner, An Elementary Textbook of Psychoanallais (New 
York: Doubleday and Company, Inc., 1955). 
4. Otis A. Maxfield, 1 The Psychological Nature of Conscience in 
Freudian The or,v • ( unpu'Dli shed Fh .D. diaserta t1 on, Dept • of 
Psychology of Religion, :Boston UQiverlity, 195?). 
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through hh extraordinary acuteneaa in aatllropological research, both 
grasped intuitively at interpretations which have been further de•on-
strated and enlightened D.f the science of psychoanalysis. 
The brilliant interpretations of Reikl possib~ suffer slightly 
from too literal a dependence upon theories advanced in Freud's basic 
work, Totem and Taboo,2 but are nonetheless high~ pertinent to 
religious studies and basic to the present study. Freud's and Reik's 
works are written, of course, strictly from the psychoanalytic point of 
view; whereas the present study is a biblical study which recognizes the 
Talidity of the psychoanalytic method of interpretation. 
Among other psychoanalytic interpretations, Bettelheim3 and 
Menninger4 provide excellent atudiea on self-mutilation. And Money-
Kyrle5 arrives at a ai•ilar interpretation of the meaning of sacrifice as 
the present study, except that he uses only the psychoanalytic method. 
Methodology of the Dissertation 
i. Liaitationa of Historical and Literary Criticism 
First of all, it Bhould be stated that the results of historical 
1. Theodor Reik, Ritual: Pqcho-.Allalytio Studies, trans. Douglas l317aa 
(New York: International untveraities Press, Inc., 1946). See alao 
Mlth and Guilt (New York: George Brasiller, Inc., 1957). 
2. Sigmund Freud, "Totem and Taboo,• The Basic ytitin.ga of Sigmund Freud, 
trans. and ed. A. A. Brill (New York:: 'l'he Modern Library, 1938). 
3. Bruno Bet telheia, _,S._Jilb;;;;;;;o~l::.::i..,c::.....:;W•o ... ua~d,.s.:.: --~~~..,;:;;R;;;;.i.-te .. s-....an=d;;..;;t.;;;;h;;;.e_En=v.-i.o . u_,s 
.!!!!!. (Glencoe_. Ill.: 1'he Free Press, 
4. Karl A. Menninger, •self-Mutilations," Man igainst Himself (New 
York:: Harcourt, Brace & Co., 1938). 
5. R. Money-Kyrle, The Meaning of sacrifice (Edinburgh: R. & R. Clark, 
(1929). 
and literary cri\icism must be accepted as the only basis upon which 
any scientific work may be done.l Complete objectivity may perhaps 
not be attained. But Howard Teeple2 has demonstrated the difference 
10 
between presupposi tiona and conclusions in sou.nd scientific scholarship 
which are built upon evidence and those based merely on •faith.• 
The comparative study of religions and other anthropological 
research have provided a vast amount of material for the modern scholar. 
But the interpretation of the data provided by these methods has been 
so varied as to seem to make accurate cOJlclusions impossible. Previolls 
research has suffered from inability to determine the motivations in 
the development of rites, codes of conduct and beliefs; for such 
motivations are largely if not entirely unconscious and probably date 
so far back into the past that, even if they had ever been conscious, 
it is extremely unlikely that the process of .,thologising could have 
failed to disguise them. The rationalisation of these motivations is 
a secondary process; and it is this secondary process only which has 
been subJected to analysis ~ theologians. 
As Schweitser has pointed 011t, a description of Pauline doctrine 
gives little or no •insight into the inner essence of the system.•) 
In Pauline thought, for example, circumcision is of no avail (Gal. 5.2). 
Circumcision, it will be noted, vas regarded as the badge of the tribe. 
1. See Rowlingaon, op, cit., pp. 14-)0 for an excellent and clear 
statement of methodology in interpreting the New Testament. 
2. Howard Teeple, •Notes on Theologians• Approach to the Bible,n 
Journal of Biblical Literatsre, LXXIX (June, 1960), 164-166. 
). Schweitzer, Paul and His Inter2reters, p. )6. 
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Is it en~ to say that Paul rejected circumcision because he rejected 
the Law? That is no explanation of the meaning of circumcision. And 
noting that circumcision was reJected b7 Paul, we enquire into the 
significance of baptism and the eucharist--the new rites that mark one 
as a Christian. 'l'he real aeaning of such rites cannot be discovered by 
anthropolagical research or by studies of comparative religions, much 
less by theological speculations. 
ii. The Pa)"cb.oao.alytic Method of Interpretation 
The attempts to discover motivating factors in the formation 
of religious customs and beliefs have been largely in vain. It is in 
this area that the psychoanalysis of religion ~ prove to possess 
great nlue. 
Psychoanalysis is the science of the unconscious functions 
of the mind and personality developed by Sigmund Freud and 
three generations of his students and has proved to be a 
basic science Whose principles are applicable to ever7 
field of study which involves the mental, emotional, and 
social functions of the human being. This is no less true 
of religion than of other fields.l 
Though originally a medical teChnique, psychoanalysis, according 
to Freud himself, •was directed, from the first, towards new research" 
until "the whole mental content of human life came within its spnere.n2 
:rreud would not have been at all dieturbed by modern advMces in 
treating emotional disorders. As a matter of fact, he predicted such 
a development and believed that interpretation would become the most 
1. Ivea Hendrick, Facts and Theories of Psy~oanalysis (Jrd ed.; New 
York: Alfred~. Knopf, 1958), p. J. 
2. ~oted from Freud's Preface to Ritual by T. Reik, p. 7. 
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significant contribution of psyohoana~sis. 
The unique value of the paychoana~tic method is that is has 
with measurable success enabled the interpreter to discover fundamental 
motivations previoualy repressed or distorted by the process of 
rationalization. Religion has suffered from this process (which is 
a strategy of the unconscious) no leas than has the individual. 
Man suffers from the illusion that, if he is honest and sincere, 
he can state the motives for his conduct. ~Psychoanalysis has 
shown that rationalization is a secondary process, and that uncon-
scious wishes are more vital factors in the motivation of human 
conduct.atl 
Reik compares the rearrangement of psychical material toward 
a new purpose in dogma formation with that of obsessional thinking. 
The patient who feels a compulsive need for repetitive washing will 
attempt to justify his irrational behavior in various ~s. Dogmatic 
system proceeds similarly, rearranging the dogma, completing it, 
developing it in detail, and giving it a rational motivation, "thereby 
disguising its genesis from the animistic ~tha whose real content was 
the expression of aggressive and sexual instinctual impulses.at2 
In the light of these facts, it is not enough simply to state 
that Christianity owes a great deal to Judaism, or that the Jewish 
festivals deep~ influenced Paul as indicated by the fact that he 
1. Hendrick, op. cit., p. 8. 
2. Theodor Reik, Dogma and Compulsion, trans. Bernard Miall (New York: 
International universities Press, Inc., 1951), p. 91. 
1.3 
used terms from the Passover ritual. The point is that theologians 
have not really understood some essential elements in Judaism. 
Previous attempts to explain these elements, being on the secondary 
level and having only materials on the secondary level to work with, 
have been naive at times to a~ the least. 
111. Procedure 
Since all explanations of religious ritual and behavior in 
the biblical record are on the secondar.y level, our first task is to 
attempt to understand the actual motivations behind Jewish custoJDB and 
then to examine Paul's tho'll&ht to discoTer the relationship that exists 
between them. In Chapter two, therefore, the institutions of Judaism 
will be reinterpreted with the aid of the psychoanalytic method, and 
new and stronger motivations toward obedience will be found. 
The use of illustrative materials from various ages and cultures 
and the arriving at conclusions through psychoanalytic research was 
defended as long ago as 1924 by Ernest Jones. "These are of such fun-
damental Character, that, roughly speaking, they can only be true of 
mankind in general or else not true at a11.nl Roneim cites this 
quotation in his defense of Psychoanalytic Anthropol~.2 
The propnetic protest against the sacrificial cult is discussed 
in chapter three. An evaluation of the effect of the Exile is followed 
1. 
2. Geza Roheim, "Psychoanalysis and Anthropology,• Yearbook of 
Pszchoana1ysis, ed. Sandor Lorand and others, IV (1949), pp. 282-.30.3. 
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by a consideration of the development of the Torah, the compulsive 
observance of which helped prepare the setting for the activities of 
Jesus and Paul. A comparison of Jesus• attitude toward the Law and 
the basis for his conception of the will of God are dealt wi~h in 
chapter four. In chapter five the pqchoanalytic method. pla7a a 
larger part again in underat9.11ding the nature of Paul's conversion 
and his reaultant conception of the salvation event. The sixth 
chapter, after summarizing conclusions from the preceding chapters, 
considers Paul 1 s understanding of faith aa obedience in relation to 
the preceding interpreta~ions and in relation ~o what is called by 
m&QT writers Paul•a •christ-~sticism," as well as the element• of 
submi1sion, the sacraments, doctrine, and ethics. The final chapter 
will be devoted to a statement of conclusions. 
ClU.PTER II 
HEBRAIC BELIGION AS A WAY OF LID IN WHICH SUBMISSION 
IS REGARDED AS THE PRINCIPAL VIRTUlil 
1. The Essence of Sin is Disobedience at the Level of Conduct 
i. Hebrew Words for Sin 
{1) Both the nominal and the verbal forms of ~· are used to 
• • 
mean sin against man (Gen. 41.9; 1 S. 26.21), and even more often sin 
against God (Isa. Jl.?; Job 1.4, 22). The verbal form means to miss a 
goal or way, to go wrong, or to incur guilt b;y sin. The hiphil form 
o.:.stJ n i1) means to miss the mark:, to induce or cause to sin, or to 
bring into guilt, condemnation or punishment. The hithpael form 
(.X 11 n n;., ) means to lose oneself' figurative for to be bewildered 
or to be beside oneself.! 
(2) The nominal form of E!eha 1 is used for transgression against 
individuals (Gen. )1.36}, nations (Amos 1.3}, God (Isa. 58.1). The 
verbal form means to rebel or to tranagreaa. To rebel refers to the 
revolt of nations (2 K. 1.1); to transgress is to sin against God 
(Amos 4.4). Again in the nominal form God forgives, pe.rdona, removes, 
passes over, blots out the transgression (Ex. 34.?; 1 K. 8.50; Mi. ?.18; 
Ps. 103.12; rea. 43.25).2 
(3) •ma is a nominal form meaning trouble, sorrow, wickedness 
1. Francis Brown, s. R. Driver, Md c. A. Briggs (ed.). A Hebrew English 
Lexicon of the Old Testament (Oxford: At the Clarendon Press, 1955), 
pp. 306:308. -
2. Ibid. , P• 833. 
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(Ium. 2J.21).1 Pedersen argues that in the use of these three words 
there is no difference of any importance. They characterize sin 
"partly as a failure, partly as an irregular 'crooked' action, partly 
as an infringement upon a psychic totality.•2 
ii. The Conseqnences of Sinfulness 
(1) disintegration of the individual and of the corporate community 
It is remarkable that doubt (as of the existence of God) is 
generally bypassed as unworthy of notice. Sin in the Old Testament 
period concerns one's relations to man or to Yahweh. .Actually 8ll 
Israelite cannot sin against his fellow man without also sinning 
against Yahweh, for Yahweh is a member of the corporate coJIIIIUility 
through the covenant. 
The soul i a born and grows w:l. thin a COIIIJKWlity and can hardq 
exi at apart from it. Each soul is in union with neighbor and deity, 
is conditioned by them, and influences them. This interaction and 
interdependence we may term the corporate community. 
Yahweh as the strongest member of the comru.ni ty is the ruling 
will. It is Yahweh's will that shalom shall prevail. Shalom ~be 
defined as the harmony which prevails in any blood group which achieves 
a coDIIlon will and accepts a common responsibility. Whenever one does 
not fulfill his obligations to another member of the covenant, or in MY 
1. ~ •• pp. 19-20. 
2. Pedersen, op. cit., II, 414. For a full discussion of "sin" aee 
Pedersen, ~·, pp. 411-452, Md Alan Richardson, A Theological 
Word Book of the Bible, (New York: The MacMillan Co., 1951), 
pp. 226-229. 
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WS¥ imposes upon him, Shalom ia broken, spreading conflict and disso-
lution within the community. Therefore, all transgression offends 
Yahweh. Sin begins to center more and more in this one conception: 
disobedience against Yahweh.l Even the healthiest soul is imperfect 
and cannot avoid occaaional breaches, though often unintentional (Job 
1.5; 1 s. 14.27). But these lheghlghi must be expiated by restoration 
to the injured party and b.1 sacrifices to overcome the potential damage 
to oneself (Lev. 4.5; 1 s. 26.19). ~e priestly religion deals exten-
sively with such inadvertent sina.2 
The more seri oua a ins come from the heart of the soul. Such a 
soul is diseased and threatens ruin. Beginning with the story of .Adam 
and Eve, most of the narratives of the Old Testament are intended to 
illustrate how obedience leads to blessing and disobedience to curse--
the disintegration of the soal. When a soul is diseased, the entire 
community ia endangered. If the infection ia not removed, the commu-
ni ty itself ma.y be dissolved.. For guilt remains in the soul of the 
individual and spreads from him to others, particularly through his 
family. Therefore .Achan 1a family must be destroyed with him for hia 
ain (Josh. 7). Thus the community must take steps to protect itself; 
and the rego.lations which it draws up Jlllst have the sanction of Yahweh; 
first, because he is the soul of every covenant, and second, for the 
weight of his influence in enforcement. 
1. Ibid., II, 4J5. 
-
2. Norman H. Snaith, The Distinctive Ideas of the Old Testament 
(PhiladelJhia: ~e westminster Press, 1946), p. 8J. 
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(2) divine ear~hl7 retribution 
Fteiffer speaks of the Deuteronomic philosophy of history as 
a rhythm of righteousness-prosperity and vicltednesa-ru.in.l !his is a 
lQgie&l extension of the effects of sin upon the corporate community, 
and is clear:Qr set forth in JUdges 2. 7-2J, and is illustrated repeat-
edl;y b;y the ups and downs of Israel 1s political life. Jeremiah's 
"vaT of life and VaT of death" (Jer. 21.8) has been formulated in 
Deuterono~ )0.15-20. 
But 1 ~ vas :&zekiel who laid the foundati one for ~he doctrine of 
individual retribution on this earth which, despite doubts cast b;y Job 
and Ecclesiastes, became orthodox in the later Proverbs, in some Psalms, 
and in Ecclesiasticus.2 "The soul that sins shall die" (Ezek. 18.4), 
but Yahweh wishes for the Israelite to repent and live (Ezek. 18.JD-J2). 
The wicked man ~choose to do so (lzek. 18.21-28). 
The doctrine of strict divine earthly retribution for each per-
aon•s actions is no less pervasive in Proverbs than national retribution 
in Deuterono~.J The Deuteronomic Code had given the nation a choice of 
two alternatives: "Behold, I set before ;you this ~ a blessing and a 
curse" (Dt. 11.26; cf. 11.27f.; )0.15-20 and chapters 8 and 28). The 
author of Proverbs applied this doctrine to the individual so clearly 
that 11 the way" comes to mean right conduct in life (15.10; 2).19). The 
blessing, which is the reward for the correct choice, consists ideally 
of five elements issuing in a blessed memory-prosperity, abundant off-
1. Robert H. Pfeiffer, Introduction to the Old Testamsnt (New York: 
Harper & Brothers Publishers, 1941), p. 186. 
2. ~·· p. 551. J. Ibid., p. 656. 
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spring (especially sons), a long peaceful life, a good reputation and 
honorable burial.l These are the fruit of the good life. If these are 
absent, or if, as with Job, they are taken away, it is proof that one 
has sinned either secret!)" or perhaps unwi ttin.gly. So Job 1 s friends 
urge him to re-examine his conscience carefully for the source of his 
troubles. Despite Ezekiel's protest against the proverb: "The fathers 
have eaten sour grapes, ao.d the children •s teeth are set on edge" 
(lzek. 18.2f.), popular tradition continued to support the older idea. 
Jesus' disciples asked concerning the man blind from birth whether he 
or his parents had tinned (John 9.2). 
It was Second Isaiah who discOTered a new, profound meao.in.g of 
suffering. 
The innocent may voluntarily undergo self-immolation as 
a sublime vicarious aton.e.ent for the sins of others. 
Israel, like a sacrificial lamb, has given its life for 
the salvation of the Gentiles (Isa. 5J).2 
The shift in this doctrine from the role of the nation to that of a 
soteriological figure was perhaps as natural a step as the application 
of the doctrine of divine national retribution to the individual 
Israelite. But centuries were to pass before the proper cirenmstan.ces 
arose along w1 th a sui table object of displacement. 
(J) tuture retribution 
In the meantime, tragic and bitter experiences climaxed by the 
Exile, forced a reconsideration of the concepts of reward and punish-
ment. After generations of disappointment, Israel began to lose hope 
for equitable retribution in this life and to look for a future adjuat-
1. !21!·· p. 650. 2. ~., P• 476. 
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ment. Only two passages in the Old Testament speak clearly of a resur-
rection: MT.hy dead &hall live, their bodies shall rise" (Isa. 26.19), 
and "And JDal1y of those who aleep in the dust of the earth shall awake, 
some to everlasting life, and some to shame and everlasting contempt" 
(Dan. 12.2). The former passage (third or second century B.C.) sets 
forth at least the resurrection of the martyrs of Israel; but the latter 
(second century B.C.) includes at least some of the wiCked. 
Roughly contemporary with Daniel is the passage Enoch 22.9-13, 
which looks for a resurrection only for those for whom some adjustment 
needs to be made a~ter death. Apparently there is no resurrection for 
those who have paid for their sins on earth. But justice requires that 
there be a resurrection for those who have not received proper punish-
ment or reward. It is recognized nov that even the righteous receive 
stripes in thia world. 1 And this same desire for a just and proper 
retribution has led to the idea of divisions in Sheol, and especially 
of a place of punishment there.l 
The idea of exact and precise retribution is dominant in the 
Book of JUbilees (4.31; 5.15), and the idea of a resurrection, some 
unto glory and some unto shame, is found in the Testaments of the 
Twelve Patriarchs (Benj. 10.6-9).2 
In the first century B. C. and A. D., we find many references 
to a resurrection in connection with the day of judgment and the 
1. Norman H. Snai th, The Jews from Clroa to Herod (New York: Abingdon 
Press, "n. d. 11 ), p. 125. 
2. R. H. Charles, The Apocrypha and Pseudipi~ra2ha of the Old Testament 
(Oxford: At the Clarendon Press, 1913), II, 19-20; 359. 
concern for individual retribution, such as II (IV) Esdras J-14, 
Apocalypse of Moses, 28.4, and Secrets of lnoch, 61.2.1 
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The hope for a future life became a bone of contention between 
the Pharhees and the Sadducees. 1And Sadducees came to him, who sq 
that there is no resurrection ••• • (Mk. 12.18; cf. Mt. 22.2); Lk. 20.27; 
Acts 2).8). This resurrection ia of the same bo4 that goes down to the 
dust, for in Hebrew tholJ&ht, life cloea not exist apart from the b~. In 
the first centU17 A.D. the Life of Adam and Eve (48.1), Apocalzpae of 
Moses ()7."'-41), and the Syriac ApocaJ.zpae of Baruch (49.2-51) carry on 
the view that the dead are raiaed up without any ch&Age in their bodies. 
For then the earth shall then assuredly restore the dead, 
~ich it now receives, in order to preserve the!J. 
But as it has received, so ahall it restore them, 
For aa I deliTered them unto it, so also shall it raise them.2 
(Baruch ;o.2) 
But alongside this view, the iclea of a distinction between the 
bod7 and the spirit was d8veloping. lnoch (The Sillili tudes, )7-71) pie-
tures the righteous being clothed vi th •car•nts of glory. • The Ascension 
of Isaiah states that they will be natripped of the garments of flesh• 
and robed •in their garments of the upper world. • And in the Ezra Apo-
ca1zpse (7.88) the body is referred to as nthe corruptible vessel.•) 
All of this is suggestiTe of Paul's thinking. 
The rise of apocalyptic indicates a desperate desire for 
retribution in times .hen it aeemed certain that juatice could not 
1 . .!lli·. pp. 564-624, 148, 466. 
2. 1!!..2:.. , PP· 150. l5lf. , ;o8. 
). Snaith, op. cit., p. 127. For alternate translations see Charles, 
op. cit. 
prevail in tnis life, nor by the efforts of man alone. God himself 
must in his good time intervene in history and vindicate his right-
eousness as well as his people. "The apocalypses envisage judgment 
upon the heathen and the wicked." But "when the terrors of the End 
of the ~ have passed, then on a new earth and under new heavens 
the glorious destiny of the People of God will be realh;ed."l 
2. Role of the Cult 
22 
Pedersen states that the growth and maintenance of life in tne 
Israelite community depended on a scrupulous observance of the law of 
the cult.2 When the Israelitea settled in Canaan, they found them-
selves among people with a fully developed cult. 
Our knowledge of the Phoenician-Caaaani te cult is now quite 
sufficient to warrant the conclusion that the greater part 
of the Israelitian sacrificial practices had been learnt 
from the Canaanites. We anall see later that the paschal 
sacrifice is probably pre-Canaanite •••• The Israelites 
did not adopt the Canaanite custom as a dead system. The 
sacrifices, also, entered as a natural element into the 
organism of Israelite culture, not as a thing merely ac-
quired in an outward sense. :Behind the sacrificial prac-
tices adopted by Iarael there lay deeply rooted elemental 
ideas, which lived in the Israelite people. Renee they 
could independently appropriate the entire sacrificial cult, 
but alao create new foras and new viewpoints from it.J 
Generally speald.ng, a change of residence involved a change of 
cult. A man was born into a certain family and nation, both of which 
had a fixed relation to certain gods. Religion vas not a separate 
realm of life, but was part of community life. "Religion did not exist 
for the saving of souls but for the preservation and welfare of society, 
1. Snaith, op. cit., p. 99. 
2. Pedersen, op. cit., p. 426. J • .!!.!!·, IV, Jl7. 
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and in all that was necessary to this end every man had to take his 
part, or break with the domestic and political communit7 to which he 
belonged.•1 Convereel7, if one broke av~ from his famil7 or nation, 
he could no longer serve the ancestral god. Ruth was willing to make 
such a change: •Your people shall be 117 people, and y-our God 117 God11 
(1.16). But even though David was forced to live among the Philistines, 
the result was the same: "They have driven me out this day that I 
8hould have no share in the heritage of the Lord, saying, 1Go, serve 
other gods•• (1 s. 26.19). 
i. The Content of Obedience to Yahweh Reqaires the Development of Torah 
Great problems arose as Israel attempted to transplant Yahvisa 
on Canaanite soil. The ensuing social fusion carried over quite natur-
ally into religion. Perhaps most of the Israelites in their local wor-
ship of Yahweh went to Canaanite shrines and perhaps even identified him 
with the Baalim of the Canaanite hign places.2 As the preaching of the 
prophets focused on the claim of obedience to Yahweh, the question arose 
as to how one could know that he had submitted to the correct regulations 
and performed the proper rites. From our vantage point, we can see that 
only one course seemed possible. Israel must have a divinely revealed 
law which would be unquestionable. The resultant body of literature 
was called 11 Torah 11--divine instruction. Yet, 
A modern scholar sees • • • in a large part of the obser-
vances of Judaism survi vale of a remote past and of stages 
of development long since outgrown. Much which is elabor-
1. Smith, op. cit., p. 29. 
2. !!!..4.· t p. 38. 
24 
ated in what from the critical point of view are the latest 
strata of the legislation is subatantially of prehistoric 
antiquity common to diverse races on similar levels of cul-
ture or specifically to Semi tic peoples, the motive and meaning 
of which have been completely forgotten. Perpetuated in cus-
tom b.y the obstinate conservatism of religion, always stronger 
in matters of form than in ideas, it vas eventually formulated, 
fixed in writing, and incorporated in the collection of divinely 
revealed laws supposed to have been delivered b,y Moses to the 
Israeli tes.l 
It waa the business of the cult to recognize righteousness and 
to deal with sin, for sin was the opposite of submission. But the 
Priestl7 authors were obsessed by the idea of sin, including particularly 
unintentional infringements of ceremonial rules and prescriptions con-
cerning the defilement Qf persons or inanimate objects.2 Israel could 
exist only as a holy nation. 
It vas therefore a matter of life and death to observe the 
prescriptions of the divine law faithfully an.cl punctiliously 
no matter nov incomprehensible, lest the holy anger of the 
Lord be inflamed once more against his people aDd destroy 
them from the face of the earth. WhateTer opinion. one uay 
hold of the "legalism" of the Priestly Code, it fulfilled 
ita purpose in preserving the Jews as a peculiar nation to 
the present day.J 
ii. The Idea of Revelation in History 
Now the Lord said to Abram, 11 Go from your country and your 
kindred and your father 1a house to the land that I will 
show you. .And I will alee of you a great nation, and I 
will bless you, and Jll&k:e your name great, so that you will 
be a blessing. I will bless those who bless you, and him 
who curses you I will curse; and by you all the families 
of the earth will bless themselves." (Gen. 12.1-J) 
Robinson auggeata that "the essential fact in revelation is the 
1. George Foot Moore, Judaism in the First Centuries of the Christian 
!£! (Cambridge: Harvard University Press, 1927), II, 8. 
2. Pfeiffer, op. cit., p. 270. J. !!!a·· p. 2?0. 
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real activity of God.•l The Priestly writer adds to the covenant with 
Abra~sm a promise to give his descendents the land of Canaan forever 
(Gen. 17.8). This promise assumes that Yahweh will be active in the 
history of the nation and that Israel will recognize him by these mani-
festations rather than as a nature god like the Baalim of the Canaanites.2 
It was through the Passover legend that great events were made 
prominent and •the exodus from Egypt acquired a unique importance as 
the beginning of all Israelitish history.•3 And in the revelation to 
Moses G·od for the first time reveals his name as Yahweh (Ex. 6.2-8). 
It is Yahweh who has fought this battle for his people and who has 
set up ordinances and ceremonies that they may never forget who it 
was that brought them out of bondage (Ex. 12.14, 24). By the time 
this was written, Israel was in Canaan and the feast of unleavened 
bread had been joined with the Rtsaij ritual and was part of the 
commemoration of the deliverance from Egypt. 
Through all the vicissitudes of history, one theme was dominant: 
Yahweh has called Israel to be his chosen people; and as he hasrevealed 
himself to them in their history, so will he reveal himself to the 
nations through his people Israel. Therefore Israel is under a 
solemn obligation to fulfill her side of the covenantal relationship. 
If Yahweh watches over the fortunes of his people, then they must 
obey his ordinances. The Passover, as a matter of primary iaportance, 
since it became a memorial of the very founding of the nation, was 
1. H. Wheeler Robinson, The Religious Ideas of the Old Testament (New 
York: Charles Scribner's Sons, 1919), p. 216. 
2. ~-· p. 139. J. Pedersen, op. cit., IV, 409. 
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an absolute obligation of the Israelite community, extending even to 
the ~and the purchased slave if they were circumcised (Ex. 12.45: 
l'l'um. 9.14). 
J. The Passover 
i. Origin and Totemic Significance of the Pes~ Ritual 
In the biblical period the Paasover was celebrated as the first 
of three pilgrimage festivals connected with the harvests. The festival 
of Passover signalized the beginning of the barley harvest in Palestine. 
A two-fold origin of the Passover is presumably indicated by the two 
names, i.e., ha~ha]2!sah and~ha.mmassoth, "festival of the Passover 
- • • • FF 
offering" and "festival of the unleavened bread." The festival of the 
unleavened bread pointe to an agricultural civilization which was al-
ready in existence, hence to the period after the Hebrews entered 
Palestine. But the festival of the Passover offering which was only 
subsequently merged with the former originated in a nomadic period.l 
Jewish tradition has preserved the view that the foundation of the 
Passover is not only pre-canaanitic but even pre-Mosaic. Evidently 
the ~ebraic pastoral tribes used to celebrate a spring festival with 
offerings from their herds (Ex. 7.16; 10.24-26). 
The peculiar ritual of the Passover would seem to indicate that 
"the feast, like all sacrifices, was originally intended, by means of 
sacramental acts of eating the sacrificial meat and partaking of the 
blood of the victim, to strengthen the union of the members of the 
1. Max JosePh, "Passover," The Universal Jewish Enczcloeedia, ed. 
Isaac Landman, VIII (1942), 408. 
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tribe both with each otner and with the deity.•l 
This theme can be amply 1upporied and illustrated by the 
I 
findings of anthropol~, comparative religion and psychoanalytic invest-
igation. We shall first conaider Smith 1 s hypothesis that 
Antique religions had for the moat part no creed; they 
consisted entirely of institutions and prac:tices ••• 
~thology waa no essential part of ancient religion 
• but was merely part of the apparatus of worship 
• the ~th was derived from the ritual, and not 
the ritual from the ~th.2 
Without accepting these 1tatements unchallenged, we might 
find it fruitful to examine the Paasover in this setting. In devel-
oping his thesis, Smith argues that the original type of religion 
among the Semi tea was founded on kinship in which the bond of blood 
united the deity and hie worehipera. But the statistics of totemiam 
show that the primitive JD8ll included various specie a of aniaala in 
his kinship as well.J 
Smith further points out that the origin and meaning of eacrifice 
is the central problem of ancient religion, and that animal eacrifice 
is older than agriculture and therefore older than plant sacrifice. 
The leading idea in the animal sacrifices of the Semites 
• • • was not that of a gift to the god, but of an act 
of communion in which the god and his worshipers unite 
by partaking of the flesh and blood of a sacred victim.4 
It is of great importance for us to understand also that in early times 
1. Immanuel Benzinger, "Feasts," XnsYcloE!dia Biblica, ed. T. X. Cheyne 
and J. Sutherland Black, II (1901), 1510. 
2. Smith, op. cit., pp. 16-18. 
J. ~-· p. 126. 4. 1!.!!• 1 PP• 226-227 o 
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all slaughter was regarded ae eacrifice, and that the eating of flesh 
was considered to be a religious act.l 
Since the faadl7 meal was not a Semitic practice, the sacrificial 
feast cannot be traced to the domestic meal, but rather to a public feast 
of clansmen. !he slaughter of a victim vas probably the only event that 
brought the clan together for a meal. Therefore, every slaughter vas a 
clan eacrifice. For a sacrifice ordinaril7 involved a feast, and a 
feast was not complete without flesh. Even hunger did not juetify 
slaughter except as an act of the clan.2 Thus we see that slaughter was 
an act which was forbidden to the individual, and cou.ld be justified 
only when the whole clan shared the responsibility for the deed and 
completely consumed the victim. 
As corroborating evidence, Smith cites Nilus• description of 
the habits of the Arabs of the Sinaitic desert towards the end of the 
fourth century. Hilus speaks of the sacrifice of a camel to their sole 
deity, the morning star, which was performed only when the star was 
visible. The entire victim, flesh, skin and bones had to be devoured 
before the sun rose. But the slaughter of a camel in times of hunger 
does not seem to have been considered as a sacrifice to the god. One 
camel was slain for each clan, nevertheless, and the flesh was hastily 
devoured by the kinsmen in dog-like fashion, half raw and merely softened 
over the fire. There is no apparent reason why a man could not 
1. !!!!,., p. 241; ct. pp. 27?, 255, 284. Zebah includes all animals 
slain tor food. Further, the idea that all slaughter is aacrifiee 
ia also Indian and Persian as well as Semitic. 
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kill a camel for his own f&Ddl7 since camels were private property, and 
the Arabs knew and practiced the art of preserving flesh by cutting it 
into strips and drying 1 t in the sun. Yet, although milk and game 
might be eaten in an7 manner, the camel could not be killed and eaten 
except in a public rite, in which all the kinsmen shared. Even after 
the victim had lost ita sacrificial character, it was still thought 
necessary that slaughter be the affair of the whole kindred.! 
It is probable that sacrifice is older than the idea of private 
propert7, and it is certain that its beginnings go back to a time when 
the owner of a sheep, an ox or a camel had no right to dispose of ita 
life according to his ovn wishes.2 Even at a later date when several 
clans worshiped the same god and at the same eanctuar7, the worshipers 
still grouped themselves for sacrificial purposes upon the principle 
of kinship. As late as the time of SS.ul and David when the Israelites 
were worShiping Yahweh, •the clans still maintained their annual gentile 
sacrifice, at which every member of the group was supposed to be 
present.•J In I Samuel 20.6, 29, David's clansmen expected him to 
attend the yearly sacrifice. 
In the most primitive society there is onl7 one kind of 
fellowship which is absolute and inviolable •.• the 
practical test of kinship is that the whole kin is 
answerable for the life of each of its members. 
. . . . . . . . . . . . . . . . . . . . . . . . 
Those who eat and drink together are by this very act 
tied to one another b7 a bond of friendship and mutual 
obligation •••• All who share a meal are brothers, 
and the duties of brotherhood are implicitl7 acknow-
ledged in their common act. 
. . . . . . . . . . . . . . . . . . . . . . . . . 
Commensality can be thought of as confirming or even 
1. ~-. pp. 28lff. 2. ~-. p. 385. J . .!:2.!S·· p. 276. 
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constituting kinship in a verr real sense. 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 
In Arabia men would not eat together at all unless they were 
united by kinship, or by a covenant that had the same effect 
as natural k:inship.l 
There ~ be no direct evidence that the taboo against private slaughter 
originated in feelings of kinship, but the indirect evidence is that 
The consent and participation of the clan, which vas required 
to make slaughter legitimate, i1 the thing needed to make the 
death of a kinsman legitimate. • The Semites at one time 
protected the lives of animals proper for sacrifice, and for-
bade them to be slain except by the act of the clan, that is, 
except under such circUilstances as would justify the death of 
a kinsman.2 
It is remarkable here that the life of an animal is considered equal to 
that of a kinsman; for it is protected by the same laws that govern the 
sanctity of tribal blood, such a1 the execution of a tribesman. Thus 
the ritual of aacrifice resembles a tribal execution. 
In both cases, it i1 required that, as far as possible, every 
member of the kindred should be not only a consenting party 
but a partaker in the act, 10 that whatever responsibility it 
involves may be equally diatributed over the whole clan. 
This is the meaning of the ancient Hebrew form of execution, 
Where the culprit is stoned by the whole congregation.) 
A clue to the origin of this scruple may be indicated by the 
fact that "among primitive peoples there are no binding precepts of 
conduct except those that rest on the principle of kinahip."4 Kinship 
between families of men and animal kinds may be demonstrated as the third 
point of the syllogism: kinship between the gods and their worshipers 
and kin8hip between the gods and certain kinds of animals are deep 
principles of Semitic religion.5 
1. ~ .• pp. 272, 265, 2?4, 2?6. 2 • .ill.!· t p. 286. 
J. ~·· p. 285. 4. llli· ' p. 28?. 5· ~ .• pp. 288f. 
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It Should logically follow that slaughter, especially of certain 
animals, vas considered as murder: and indeed, ~th and ritual clearly 
confirm this view. Legends of a Golden Age speak of the earliest and 
happiest days of the race when II8.D. was at peace vi th the gods and 
nature, and animal food was unknown since mother earth supplied all 
man's wants. In the older (J) account in Genesis, man lived at peace 
with all animals until the Fall, when his war with hurtful animals 
began and domestic animals began to be slain sacrificially and their 
skins used for clothing (Gen. 2.16ff.; 3.15, 21; 4.4).1 Yet fossil 
remains indicate that the earliest men were carniverous. 
If the influence of the sense of guilt in producing such a 
myth is not obvious, we llq' further illustrate our argument. 
Popular tradition and ancient ritual indicate that the life 
of the swine and the sheep, but especially that of the ox, 
was regarded as sacred and could not be taken awa;r except 
for religious purposes, and even then only with special 
precautions to clear the worshipers from the guilt of 
mu.rder.2 
A similar attitude may be discovered in the Bible. "He who slaughters 
an ox is like him who kill• a man" (Isa. 66.3). 
To illustrate this point, Smith describes the annual sacrifice 
of the Diipolia in Greece at which a solemn inquiry was held aa to 
who was responsible for the bull•s death. Anyone connected in any ~ 
with the slaughter tried to evade responaibility: the maidens who 
drew water to sharpen the axe and knife blamed the sharpeners, who 
blamed the man who handed the axe, who blamed the man who struck 
down the victim, and he blamed the one who cut its throat, who in 
1. ~·· pp. 300, 307. 2. ~-· p. 304. 
turn fixed final responsibility on the knife, which was then found 
guilty of murder and cast into the sea.l 
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But there is an important difference between slaughter and the 
execution of a kinsman. The purpose of the latter is to remove a 
dangerous infection from the tribe; whereas, the purpose of the 
former is to eat fleSh ritually. JUrthermore, slaughter (sacrifice) 
ia accompanied first by mourning and then joyous celebration. 
Aside from hunger, why Should primitive man wish to eat his 
god? He believes that by eating the flesh of the divine animal, he 
thereby acquires divine qualities, a goal so desirable that he is 
willing to risk divine wrath. Therefore, 
The mourning is not a spontaneous expressiOJl of grief, but 
obligatory ud enforced by fear of supernatural anger. And 
the chief obJect of the mourners is to disclaim responsi-
bility for the god's death.2 
While Smith established a probable connection between the howling 
and lamentation over the death of a victim and the chant of praise 
(Hallelujah), it remained for Sigmund J'reud to interpret the dynamics 
of the ambivalent feelings. How cu men be happy over the slaying of 
this sacrificial animal, this totem, which is otherwise forbidden to 
them, and yet also mourn it? In psychoanalytic theory, the totem animal 
is a substitute for the father. The ambivalent emotional attitude which 
still marks the father complex in children and often adults explains the 
contradiction that it ia usually forbidden to kill the totem animal, 
that the killing of it results in a holi~, and that the animal ia 
killed and yet mourned • .3 
1. ~·· p • .304. 2. Ibid., p. 412. 
-
J. Freud, op. cit., p. 915. 
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The fact of the ambivalent attitude in unquestionable. Only 
circumstantial evidence of ~ths, religion, social organization and 
analogies provided by psychoanalytic investigation give us any clue 
as to its etiology. !he primal horde theor,y of Freud cannot be 
overlooked in this instance. Building upon the work of Darwin and 
Atkinson,! Freud penetrated the domain of unconscious motivation 
and arrived at a most startling hypothesis based upon the celebration 
of the totem. According to thia theory, the brothers slew and ate 
the father of the horde and thereby became identified with him. The 
totem feast not only repeats, but also celebrates the triumph over 
the father who had prevented the expression of their sexual desires. 
A reaction set in, however, after their evil deed because of their 
feelings of love and admiration for their father. To use Freud's 
own words: 
This took place in the form of remorse, a sense of 
guilt was formed which coincided with the remorse 
generally felt. The dead now became stronger than 
the living had been •••• What the father's presence 
had formerly prevented, they themselves now prohibited 
in the psychic situation of •subsequent obedience." 
• • • They undid their deed by declaring that the 
killing of the father substitute, the totem, was 
not allowed, and renounced the fruits of their deed 
by denying themselves the liberated women. Thus 
1. Ibid., p. 916. In the Darwinian conception of the primal horde, 
ihe;8 is only a violent, Jealous father who keeps all the 
fe~~&les for himself and drives a~ the growing sons. Atkinson, 
who spent hie life in New caledonia, observed these conditions 
among wild cattle and horses, and also the killing of the 
father animal, followed by a disintegration of the horde 
because of embittered fighting among the victorious sons. 
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they created two fundamental taboos of totemism out of the 
sense of guilt of the son, and for this very reason, these 
had to correspond with the two repressed wishes of the Oedi-
pus complex. Whoever disobeyed became guilty of the two 
only crimes which troubled priaitive aociety.l 
Thus we see the totemic system as a kind of covenant situation 
in which the father cares for the needs and wishes of his children if 
they promise not to rebel againat him as in the original aggressive 
act. But even now, the sons are unwilling to shoulder all the blame. 
"If the father had treated us like the totem, we should never have 
been tempted to kill hia.•2 Totemism attempts to forget its origin 
by a process of rationalization. In Freud's theory then, totem 
religion arose from the sense of guilt as the sons attempted to 
expiate this feeling and to reconcile the father by subse~ent 
obedience. In addition, he maintains that all later religions are 
attempts to solve this same problem, the variations being due to 
diverse cultures and other influences. 
The ambivalence attached to the father complex is noticeable 
in totemiam and in religions in general. The religion of 
totemism included not only manifestations of remorse and 
attempts at reconciliation, but also serves to commemorate 
the triuapn over the father. The gratification obtained 
thereby creates the commemorative celebration of the totem 
feast at Which the restrictions of subsequent obedience are 
suspended, and makes it a duty to repeat the crime of parri-
cide through the sacrifice of the totem animal as often as 
the benefits of this deed, namely, the apPropriation of the 
father's properties, threaten to disappear as a result of 
the changed influences of life. We shall not be surprised 
to find that a part of the eon's defiance also reappears, 
often in the most remarkable disguises and inversions, in 
the formatiOA of later religions.J 
Freud's primal scene is not verifiable historically, of course, 
but it has been observed in individual neurosis, and it illumines hitherto 
1. ~-· pp. 915-917. 2. ~-· p. 918. J. ~ .• p. 918. 
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inexplicable religious rituals and ~the. 
Perhaps the earliest hiatorical reference might be to the fact 
that chiefs of tribes and the godlike pharaohs of prehistoric Egypt 
were periodically killed and eaten. •!bese regicides developed later 
on into ritualistic acts performed Whenever the chieftain or king 
became too old or too weak to enforce his authority.•l 
The totem meal was another repetition acted out on a substitute. 
The totem animal that the clan considered its ancestor and that it was 
forbidden to kill and eat was on certain occasions slaughtered and 
devoured by all members of the tribe. Thua not only was the old crime 
re-enacted, but also the whole tribe gained possession of the envied 
power of the primal father and became united with him by incorporation. 
After a time, the primitive totem meal also developed into a ritual 
whose traces can be found in the Passover 7estival of the Hebrews. 
Ritual is a system of ceremonies that evolved from tribal 
acts, performed under the influence of repetition compulsions. 
Those acta were originally reactions to the forgotten primal 
crime, measures of defense by which its repetition was warded 
ott. Later on rituals included as well the proviaions and 
conditions under which the repetition of the primal crime 
(on a displaced substitute) waa allowed and finally evolved 
into sacred actions that repeated the forbidden deed.2 
Now let us consider briefly the totemic elements of the E!•~ 
ritual (Ex. 12.5, 9, 10, 46). The victim shall be a male lamb,J 
unblemished, one year old, that is, at the time of maturity, usually 
1. 'l'heodor Reik, Myth and Guilt, .p~ '198• 
2. Ibid., p. 198f. 
-
). For evidence that the original totem animal of the Hebrews was the 
bull, see Reik, •The Shofar• in his book Ritual, pp. 221-361. 
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in the spring. This represents the emergence of forbidden passions that 
led to the original parricide, which is now represented b.r slaughtering 
and devouring the totem an.ima.l. Tb.e proh.ibi ti on against eating the 
flesh raw (Ex. 12.9), the command to break no bone of it (lx. 12.46), 
and to consume it completely, eTen ita inner parts (Ex. 12.9, 10), and 
the fact that all the kin partake of it, complete the picture of a 
totem feast. 
The express provision that the flesh of the lamb must not be 
eaten raw nor that aay bone be broken seems to be directed against a 
practice such as the oldest known form of Arabian sacrifice described 
by Nilus. At the sacrifice of a camel, the whole tribe falls on the 
victim with their swords, haCking off pieces of the quivering flesh 
and devouring them raw with great haste. 
The entire body, Skin, bones, blood, and entrails is wholly 
devoured. The plain meaning of this is that the victim vas 
devoured before its life had left the still warm blood and 
flesh,--raw flesh is called Mliving• flesh in Hebrew and 
Syriac.l 
The !!Bah r1 tual then is a ceremonial slqing of the god in 
• 
order to become god-like by incorporation, that is, to gain powers 
and privileges otherwise denied. At the same time it is an acting 
out of the oldest and strongest passions and desires of mankind. In 
the totem feast, the tendencies which impelled to parricide have for 
the most part retained the victor,y. Yet the •father" gains the victory 
in the en4, for the subsequent obedience which this ritual produces is 
so overpowering that Hebrew religion becomes a. way of life in which 
submission 1 s regarded as the principal virtue • 
1. Smith, op. cit., pp. JJ8f. 
ii. Origin and Totemic Significance of the Massoth Ritual 
•• 
!he massoth festival occurred at the time of putting the sickle 
.. --
to the standing grain (Dt. 16.9). 
That its relation to the harvest was not incidental is shown 
by the ritual of the feast, as still presented in Lev. 23.9 
(H), by which the people are enjoined to bring a sheaf of 
the first fruits with aacrificea on the daJ after the first 
Sabbath of harvest. Before this date it waa not lawful to 
eat either bread or parched corn or fresh ears. This 
offering of the first fruit sheaf is so fully regarded as 
the characteristic and main rite of the festival, and the 
day of its presentation aa that of the proper feast, that 
the seven weeks to Pentecost are reckoned from it.l 
The explanation of eating only unleavened bread at the festival is 
usually that people did not take ti .. to wait for the slow process of 
leavening the dough. This explanation ia no better than the •bread 
of haste• account in J (Ex. 12.11, etc.). This in no VB¥ explains the 
strict prohibition of the use of leaven, with the drastic penalty of 
being •cut offR threatened as a means of enforcing this represaeddesire. 
It is axiomatic that the purpose of a law is to prohibit that which 
people desire to do. And the more strictly the law is phrased and the 
more drastic the punishment for infraction, the more strongly do people 
desire, consciously or unconsciously, to perform the tabooed act; and 
the more innocent and apparently meaningless the act or rite seems to 
be and the more cleverly it is rationalised, the more certain ~we 
be that there is an unknown fear of the consequences. 
We must look to other sources, therefore, for an understanding 
of hidden motives. Part of our difficulty is that of relating ourselves 
to the mental life of early man. The research of ~razer may shed 
1. Bensinger, 02. cit., IV, 3590-3591. 
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considerable light upon ~is problea. The Indonesians believe that rice 
is animated by a soul like that of a man, and they behave toward the 
rice in bloom ae towards a pregnant wouan. A sacralll8ntal meal in the 
~ast Indian island of ~uru is called •eating the soul of the rice." 
Each member of the clan is required to contribute a 11 ttle of the new 
rice.l Robertson Smith states that the rice is viewed as a living 
creature and rre:r be regarded aa an animate victim. And among the 
Phoenicians the word zebah, which properly means a slaughtered victim, 
is applied even to offerings of bread and oil.2 
Fraser further develops in considerable detail the concept of 
the corn-spirit in animal form. We may regard these as being totem 
animals, and of particular relevance, the goat and bull. The corn-
spirit is also represented sometimes as a human being, and "in both 
cases he is killed in the person of his representative and eaten 
aacramentally.n3 The Brahmans of ancient India taught that rice 
cakes offered in sacrifice were substitutes for human beings, and 
that the priest actually tran1formed them into real human. bodies. 
Even before the discovery and conquest of Mexico by the 
Spaniards, the Aztecs customarily ate bread sacramentally ae the 
body of a god. Ancient Mexicans believed that the priest could con-
secrate the bread and thereby change it into the body of the god. !hen 
all who shared the consecrated bread would enjo.1 a mystic communion 
1. James G. Frazer, The Golden Bough, I vol.; Abridged ed.; (New York: 
The MacMillan Company, 1922), pp. 480, 558. 
2. Smith, op. cit., pp. 243, 222. 3. Fraser, ~·cit., pp. 518-38,556. 
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with the deity. But the most remarkable and relevant custom is that of 
the Aztecs who killed their god Huitzilopochtli in effigy first and ate 
him afterwards. An i~ of the deity in the likeness of a man was 
formed from various seeds and kneaded into a dough to which the blood 
of children was added. Then, 
A priest who bore the name and acted the part of the god 
Q;u.etzalcoatl, took a flint-tipped dart and hurled it into 
the breast of the dough-illS&•, piercing it through and 
through. This vas called "killing the god Hui tziloRochtli 
so that his body migat be eaten.• One of the priests cut 
out the heart of the iaage and gave it to the king to eat. 
!he rest of the image vas divided into minute pieces, of 
which eveey man great and small ••• received one to eat. 
But no woman might taste a morsel. _The ceremon,t. vas called 
teog,ualo, that is •god is eats." Li talics min,!/ .a. 
Nov we begin to aee a new significance in the eating of bread. 
The danger felt by the savage seems to center upon the first-fruits 
of any crop. The Aino call the millet 11 the divine oereal, 11 and "the 
cereal deity," and "they pray to and worship him before they will eat 
of the cakes made from the new millet.•2 The massoth taboo refers to 
' . 
the eating of leavened bread. It would seem reasonable to assume that 
the ancient Hebrew considered the leavening process as an activity of 
the god. The meaning of the taboo on leavened bread was deeply re-
pressed as we have seen. To eat god-infested bread immediately after 
having put the sickle to the corn and amid joyous festivities would 
threaten to bring too close to consciouan.ess the real meaning of the 
rite and of the taboo. 
Nov we have seen that both the pes¥; and the massoth festivals 
1. Ibid., pp. 568f. 
-
2. ll.!!·' p. 565. 
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were concerned with and centered upon the same conception, ~·· that 
of eating the god sacramentally in order to partake of his divine 
nature. It is this factor rather than merely that both pesab. and 
' 
massoth were originally spring festivals that allowed them to be 
combined in Hebrew usage .1 
iii. Reinterpretation in Judaism 
For some time after the immigration into Canaan, the Passover 
was a clan festival with the offering of the firstlings probably con-
joined. The Canaanites' custom of offering first-fruita, possibly at 
the feast of massoth was easily amalgamated with the pastoral rituals 
as has been indicated. As early as the time of J, at any rate, we find 
it already interpreted as a feast commemorative of the Exodus and the 
customs rationalized by this reference (Ex. 12.2lff.).2 The centrali-
zation of worShip fixed the date of the feast as the fourteenth day of 
the first month and changed this for .. r f~l7 or clan rite into a 
national festival. 
In Ezekiel's blueprint for a City of God, the prince shall offer 
a bullock for all the people (Ezek. 45.22). But Jeremiah and Ezekiel 
speak of the returned exiles as the People of God. Jeremiah calls 
them good figs, but the remainder of the people he calls bad figs 
(Jer. 24.2, 8). And Ezekiel has no use for the "rebellious house• 
1. No doubt peaah also was a spring festival in more recent times, as 
the sacrifice 1 of the firstlings was added to it, but originally it 
occurred whenever any animal was killed; for all slaughter vas sac-
rifice and mu.rder, and the en t1 re tribe or clan had to take part in 
the guilt and in the consumption of the victim. 
2. For details of this reinterpretation, see Herbert Danby, The Mishnah 
(London: Oxford University Press, 19.33), Moed, 11 Pesahia," pp. 1)6-151. 
-
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who commit vile abominations to drive Yahweh from his own sanctuary 
(Ezek. 2.5, 8; J.26; 8.6-1?). 
lzra enlarges upon thi a theme. The Passover lamb is to be 
killed by the priests and Levitea, and only for those of the captivity 
and those who separated themselves from the people of the land 
(~1Xi1 0.)1 ) (Ezra 6.19ff.) • .A.rld they kept the feast of unleavened 
bread seven days with joy (Ezra 6.22). 
Now the old pastoral and agricultural feaata have become 
primarily a memorial of God'a historic purpose to save the remnant, 
whom the returned exiles considered themselves to be. So great is 
the empnasis upon this group of captives as being the People of God 
that their leader must be seen as a special •servant of God.• 
4. The Calendar 
i. The Feasts 
The daily life of the Israelite gradually became regulated by 
celebrations of events of nature and history. The tendency was to 
suppress primitive rituals or at least reinterpret them so that the 
resultant calendar would be suitable to direct contemporary living.l 
!he feasts provide a convenient basis for marking the seasons. 
Although feasts were originally celebrated in homes and at various sane-
tuariee, the developing nationalization made the tendenc.y toward central-
ization inevitable, especially after the temple waa built. By the time 
that written laws were formulated, three feasts had by their nature 
1. S. Langdon, Bab lonian Menolo 
Oxford university Press, 1935 
Semitic Calendar (London: 
become prominent. 
Three tiaes a year all your males shall appear before the Lord 
your Ged at the place which he will choose: •t the feast of 
unleavened bread, at the feaat of weeks, and at the feast of 
booths. They shall not appear before the Lord empty-handed; 
every man lhall give aa he ia able, accordinf to the blesaiag 
ef the Lord your God which he has given you. 
!hese three feaah were outgrowths of the natural cycle of· the 
harvest seasons ia Palestine--the barley harvest in the spring, the 
wheat harvest in the SW~~Der, and the fruit harveat in the fall. Ve 
have seen how the l!•ah ritual beca• amalgamated vi th the feast of u.a-
• 
leavened bread, ao.d in its re-interpretatian became a pri~~e festival of 
Judaism. aomparatively little is aaid about the feast of weeka. This 
feast is not even mentioned by Ksekiel, nor does the Hew !estament refer 
to it except as 1 Pentecost1 --which haa a Christian interpretation by 
this time (Acta 2.1; 20.16; 1 Oor. 16.8). Aa a harveat festival of 
first-fruits, this feaat perhapa differed little from the feast of un-
leavened bread.2 
With the third feast were asaociated the new year and the day of 
atonement. 'l'he •booths• my refer to the consUIIIII8.tion of the divine 
•rriage • .3 !he co111194d to live in booths vaa certainl7 ancient and had 
been fergottea for centuries when Ksra feund this requirement. !here is 
a feeble attempt to make the experience in Bgypt and the wilderness the 
1. Dt. 16.16, 17; cf. Kx. 2).14-17; )4.18, 22-24. 
2. But see W.o.~. Oesterle7, ·~rly Hebrew 'eatival Ritaala1 Krth and 
Ritual. ed. S.H. Boeke (London: Oztord Univeraity Preas, 19.3.3), 
pp. 118-21. 
). Oesterloy, op.cit., p. 140. 
basis of these two latter festivals; but it is easy to see here how 
superficially the writers superimposed their conceptions of Israelite 
history upon agricultural feasts, which had been considerably modified 
by being forced into a unified pattern of the nationalized temple 
cultus in Jerusalem. 
It is difficult to establish whether the new year was originally 
in the spring or in the fall; but since the pesab. ritual is pre-canaan-a . 
itic, and since Nisan is the first month in the Jewish calendar, whereas 
the agricultural feasts were Canaanitic, we might hazard a guess that 
the nomadic new year vas in the spring and the agricultural new year 
was originally in the fall.l 
The rise of the day of atonement as the national feast of humi-
liation in post-exilic times and in later Judaism and as the moat im-
portant of all the hole seasons demonstrates the overpowering sense of 
sin produced by the Exile. The closes.t parallel to the fasting and 
humdliation of the Hebrew ~ of atonement is the commemoration of a 
divine trage~ such as the annual mourning for Tammuz or Adonis, in 
which the worshipers wail and lament in an appropriate manner. 
The various d&Ts of expiation, formerly designed for the puri-
fication of the temple prior to the great festivals, were uni-
ted into the Dq of Atonement which was given prominence as an 
independent principal feast characteristic of the whole cult, 
because its aim vas to maintain holiness by a grand atone•nt 
1. Oesterley, op. cit., pp. 124-146, presents the view that at this 
feast Yahweh was honored as King and Lord of Creation, and that these 
three festivals were originally one new year celebration in honor of 
the sun god. For other discussions of the new year festival, see 
Julian Morgenstern, The Chanukkah Yestival and the Calendar of Ancient 
Israel (Philadelphia: Press of the Jewish Publication Society, 1948), 
and Norman H. Snai th, The Jewish New Year :J'estival (London: Society 
for Promoting Christian Knowledge, 1947). 
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of the sins of the Israelitea.l 
As the custom of living in booths during the fall festival was 
interpreted as a memorial of Israel's life in the wilderness and the 
feast of weeks became an anniversary of the giving of the Law at Sinai, 
so the Sabbath was fitted into the ealeRdar as a memorial of Yahweh's 
acts in history. As a memorial of deliverance from Egypt (Dt. ).15}, 
the Sabbath would not be an eternal and universal command as when baaed 
upon the creation ~th (Gen. 2.J). It could not be baaed on changes of 
the sun or moon, and it does not seem to have been borrowed directly 
from :Babylonian customs; therefore, its origin is very ancient and 
obscure. Yet it would seem impossible that it could have escaped :Baby-
lonian influence altogether during the Exile, even if only as a reaction 
against some element of the :Babylonian sabbaths. After the Exile, at 
any rate, the Jewish Sabbath became so important to the holiness of the 
people that many were willing to die rather than take up arms to defend 
themaelves when attacked on the Sabbath (1 Mace. 2.29-38). 
ii. Purpose of the Calendar 
It is not reasonable that people should go to such lengths in 
observing cultic regulations if it were merely a matter of doing what 
the law commands. The events and rites that are adopted as a divinely 
instituted~ of living are those that answer unconscious fears and 
needs. "The entire cult, the daily as well as the periodical worship, 
aims at maintaining a holy centre which can make life safe.n2 
1. Oesterley, op. cit., p. 140. 2. Pedersen, op. cit., IV, 462. 
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The calendar represents Yahweh 'a will for his people. Events 
and ceremonies are added or re-interpreted as Israelitic life Changes 
from nomadic to monarchical to a theocratic society. But in all con-
ditions and times, the people are seeking for a way to avert the wrath 
and gain the favor of the god. The calendar of festivals and insti-
tutions is a blueprint of the path of the upright. And the enlarge-
ment of the meaning of the great festivals shove that •Israel recog-
nized in Yahweh no mere nature-god, the giver of kindly fruits of the 
earth like the Baalim of the Canaanitea, but One who manifested himself 
by his acts in the history of the nation.•1 
5. Circumciaion 
i. Theories ef its Origin 
Theories of varying merits have been propounded as to the ori-
gin of circumcision. The sanitation theery ia obviously anachronistic. 2 
Weber believes that the rite was originally related to warrior 
asceticism and the initiation ritea of bachelor warriors; whereas 
Spencer auggests that it was a mark of ~au'bjection inflicted by vic-
torious varriers to ~percede the punishment of death,J 
MacAliater considers circumcision to be a mark of the tribe 
wt th the two-fold idea of a sacrifice te the tribal god, and the marking 
1. Robinson, op. cit,, p. 139. 
2. Josepn Jacobs, •Circumcision,• The Jewish Encyclopedia, ed. Isidore 
Singer, IV (1907) 1 98. 
J, David Jacobsen, Social Backgreund of the Old Testament (Cincinnati: 
Hebrew Union ~ollege, 1942), p. 107. 
of his followers. Benzinger and MacAlister make note of analogous 
tribal marks and mutilations.! 
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The view that circumcision vas a necessary preliminary to III!Lr-
riage is favored by Oesterley.2 The fact that in Arabic hatana signifies 
• 
both "to marry11 (cf. Rebrew l n n 11bridegroom" and In 1 n 11 father-in-
law") and "to circumcise" probably shows an early connection between the 
rite and the nuptial ceremony. 
Another apparently anachronistic view is that of Zimmerman, who 
proposes that the circumcised penis appears to be permanently erect, and 
thus symbolizes fertility and the continuity of the group.J Among many 
examples that could be adduced to indicate a relationship of circumcision 
with fertility is the Nicaraguans' custom of drawing blood from the organ 
and sowing corn which has been dipped in the blood.4 We shall consider 
later Frazer's theory which links circumcision with the death and 
resurrection rituals. 
All these theories have an element of truth in them as indicated 
by direct evidence. But none of them points to the real origin of circum-
cisiOD.. Granted that circumcision has been regarded as a mark of the 
tribe and as a sign of fertility, vhJ was this organ selected, and par-
ticularly this rite which is so obviously symbolical of something? 
1. Benzinger, op. cit., "Circumcision," I, 831. 
Alexander MacAlister, "Circumcision,• A Dictiona;y of the Bible, ed. 
James Hastinga, I, (1902), 442. 
2. Oesterley, 2£• cit., p. 142. 
3. Frank Zimmerman, "Origin and Significance of the Jewish Rite of Cir-
cumcision," The ParchoanalLtic Review, XXXVIII. (1951), 103-112. 
4. Jacobs, OE• cit., IV, 97. 
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The origin of circumcision will perhaps forever remain obscure. 
This practice in the stone age is indicated by the use of a flint (Ex. 
4.25; Josh. 4.2, J), possibly preceding the attachment of any religious 
significance to the rite. we have considered Smith's thesis that antique 
religions had for the most part no creed but consisted entirely of insti-
tutions and practices. While the practice was rigorously fixed, meanings 
and myths were vague, variegated, and adopted later as rational.izati ons 
of ritual. There is no reason to believe that any ancient people under-
stood why they adopted certain customs such as circumcision. In fact, 
the clever subsequent rationalizations and the fervor of enforcement 
indicate that unconscious drives which have been powerfully repressed 
lie at the base of such ceremonies. Whatever further light ~ be shed 
upon the subject may therefore be expected to come primarily from 
psychoanalytic studies, for this discipline is more oa::pable than 
others of bringing real motives to the surface. 
ii. As Sign of the Covenant 
Further theorizing at this ti .. as to the origins of the 
practice would appear to be useless, so we shall confine our attention 
to the development of the Jewish rite. But let us first note the 
geographical dissemination of the rite. It has been described as 
an initiation rite or religious ceremony among many races, such 
as Arabians and Colchians in Asia; Egyptians, Mandingos, Gallas, 
Falashas, Abyssinians and some .Bantu tribes in Africa; the Otaheitans, 
Tonga Islanders, and some Melanesians in Polynesia; certain New 
South Wales tribes in Australia; and the Athabascans, Nahuatl, 
Aztecs, and certain Amazonian tribes in America.1 
Egyptians practiced circumcision as early as the fourth millenium 
B.o.2 It was common to a number of Semitic peoples in antiquity: Edom, 
Ammon, Moab practiced the rite (Jer. 9.25). In Palestine only the Philis-
tines were not circumcised. One piece of evidence suggesting an Rgyptian 
origin of the rite would be that circumcision was unknown to the Semites 
of the Euphrates who had no direct contact with Egypt.3 
The Hexateuch presents three accounts of the Israelitic adoption 
of the rite of circumcision. The oldest account (Ex. 4.24£) is a gem of 
a ~thological relic supporting Bettelheim's contention that circumcision 
was first performed by women,4 but the account is of little historical 
value. 
It is significant that nowhere in any of the pre-exilic biblical 
law-codes is circumciaion commanded. It seems rather to have been ob-
served generally as a religious folk-practice. Joshua 5.5 reports Joshua 
as the restorer of a lapsed custom. After the Exile, Priestly legislators 
gave the rite a new interpretation: Abraham is commanded to observe the 
rite as a sign of the covenant between God and him and his descendents 
(Ex. 17.10-14). 
1. MacAlister, &E• cit., p. 442. 
2. Sheldon H. Blank, "Circumcision," The Universal Jewish EnczcloE!dia, 
ed. Isaac Landman, III, (1941), 211. 
J. Benzinger, oe. cit., p. 829. 
4. Bettelheim, oe. cit., pp. 159ft. 
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Jewish circumcision is characterized by three features, •(1) its 
marked religious significance; (2) the ear~ age at which the operation 
is performed; (3) the absence of all trace of a female mutilation.nl 
Bettelheim interprets these differences as indicating: 
(1) That circumcision became the mark of bondage to an over-
powering father god; (2) that it was shifted from puberty 
(the age of sex assertion) to infancy (the age of utter 
dependence); and (3) that it became a purely male rite.2 
Circumcision as a central rite of initiation confers special privileges, 
but in the Jewish religion 1 t is performed at the age of total de-
pendence upon parental figures. Thus it. C8ll become the symbol of 
"the cOTenant,• ~ich makes the Jew forever a child Whom the Lord 
will provide for and protect.) 
Duriag the Exile, when sacrificial worship was not possible, 
circumcision became literall7 the ba~ of the tribe, since the 
Babylonians did not practice the rite. •circumcision and the Sabbath 
became the cardinal commands of Judaism, and the chief 17mbols of the 
religion of Yahweh and of membership of the religious coiiJDonwealth, •4 
which neither Greek nor Roman culture vas able to suppress. There 
was resistance to this custom, however, as late as the time of the 
Maceabean revolt. 
1. Charles C. Sherii&D., "Circumcision,• The New Schaff-Herzog Encyclo-
pedia of Reli!ious Xnowle4ce, ed. Samuel M. Jackson, III (1909), 
P• 119. 
2. Bettelheim, op. cit., p. 129. 
). ~-· p. 1)0. 
4. Benzinger, op. cit., I, 8)). 
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iii. As Symbolic Castration 
The paychoanalytic interpretation of circumcision as symbolic 
castration meets with great resistance among biblical scholars, first 
because there is little direct evidence, but more important because the 
theory "strikes home." Unconscious resistances are set up ~ainst rev-
elations damaging or threatening to the ego. Scholars will admit that 
customs are rationalized long after their real origin is forgotten, 
and yet naively accept one or another of the rationalisations of 
historic times. But these historic rationalisations do not attempt 
to explain why this particular organ was selected nor why the rite 
was linked Yith death and resurrection. 'l'h.e Oedipus complex with its 
castration fear is carefully kept on the unconscious level by symboli-
cally acting out the murderous and incestuous impulses. 
The underlying hostility of the rite of circumcisionl is 
openly displayed in the Jewish custom of "hiding" the knife under 
the mother's or baby's pillow the night before the operation. It 
is seen also in the cruelties inflicted among savages •to test the 
young men's virility and warlike spirit.• The reversal of motivation 
is due to 
The ambivalency of feelings and the relegation into the un-
conscious, caused by age-long repression, or cruel impulses • 
• • • In the same ~ the systematic motivation of circumcision 
and tortures at puberty was concerned to stress the friendly 
purpose of the two rites towards the young man •••• These 
latter impulses only could become conscious, while the hostile 
impulses gradually became more and more withdrawn from 
l. The most remarkable officiant of circumcision is the common 
executioner among the Sakalava of Madagascar. 
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con.sciousn.ess.1 
This theme may be illustrated by Frazer's description of ini-
tiation rites in New Guinea, in which circumcision is the central fea-
ture. The rite is conceived by them as a process of being swallowed and 
disgorged by a ~thical monster whose voice is heard in the humming 
sound of the bull-roarer. Circumcision is performed in. a hut about one 
hundred feet in length whiCh diminishes in height towards the rear, 
representing the belly of the monster who is to swallow the candidates. 
An artist paints a pair of large eyes over the entrance. The monster's 
hair and backbone are represented by the roots and trunk of the betel-
palm. Hia growl is prOTided by the sound of bull-roarers. The Kai 
youth pass under a scaffold on. whiCh stands a man who makes a gesture of 
swallowing, taking a gulp of water as each novice passes below. A pig, 
offered for the redemption. of the youth, induces the monster to disgorge 
his victim. Circumcision is explained as a bite or scratch during the 
process of deglutition.. Women are excluded from the neighborhood on 
pain of death. The circumcised youths remain in seclusion for some 
time; and when they return to their homes, act as if they were new-born 
children.2 
Unconscious hostile impulses are further shown in tortures 
imposed on the initiates. 
Among the .Mandan In.dians the youth, who has not been allowed 
to eat or sleep for four d~s. has a knife with a saw edge 
thrust through his arm, forearm, thigh, knee, calves, chest. 
1. Reik, "The Puberty Rites Among Savages,• op. cit., p. 118. 
2. Frazer, op. cit., pp. 804f. 
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and shoulder, and then has pointed pieces of wood pushed into 
the wounds. Then a rope is let down from the roof of the hut 
and fastened to the pieces of wood in the chest or shoulder, 
and the youth raised off the ground by it. The sufferer, 
swinging thus in the air, is turned round and round at an in-
creasing rate until he loses consciousness.l 
This is no mere test of courace or endurance. but a cruel and 
hostile act of man against the youth. 
When the youth hung senseless and (as they called it) lifeless, 
••• he was let down, and coming to himself crawled on hands 
and feet round the medicine-lodge to where an old Indian sat 
with hatchet in his hand and a buffalo skull before him; then 
the youth, holding up the little finger of his left hand to 
the Great Spirit, offered it as a sacrifice, and it was chOP-
ped off, and sometimes the fore-finger afterwards, upon the 
skull.2 
Reik illuatrates the retaliatory spirit by reporting Schmidt's 
description of initiation among the Xareaau islanders in Papua. 
A man places himself before each boy and throws a spear or 
shoots an arrow over the boy's right shoulder close to his 
bod7 and into the ground; whereupon the boys spring up, run 
behind the men and throw spears at them, sometimes hitting 
Olle of the men .J 
The initiates• hostile impulses used to be represented to them 
in a manner calculated to fill them with fear and remorse in the 
Nanga society. 
In a sacred enclosure they were shown a row of seemingly dead 
men lying on the ground, their bodies cut open and covered 
with blood, their entrails protruding. One of the old men 
reproaches the novices with being guilty of the death of the 
1. Reik, oe. cit., p. 104. 
2. Edward Burnett Tylor, Primitive Culture (6th ed., London: John 
Murr~, 1920), II, 401. 
J. Reik, oe. cit., p. 102. 
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118n lying in the holy place. :But at a yell from the high 
priest, the counterfeit dead men started to their feet and 
ran down to the river to cleanse themselves from the blood 
and viscera of pigs with which they were beslobbered, after 
which they marched back to the aacred enclosure as if come 
to life, olean, fresh and garlanded.! 
Reik strengthens the argument b7 referring to the prohibition 
again at carrying weapons unti 1 after puberty ri tea in certain tri bee in 
East Africa. The youths are not allowed iron weapons and must not 
possess even an iron knife. In this prohibition ~be seen "a meaaure 
instituted by the fathers to prevent the posaibility of their sons 
carrying ~t, in the vigor and passion of adolescence, their uncon-
scious wishes. n2 
Parricide is unlmown as a crime in the Jewish penal code. In 
both the biblical and Talmudic Jurisprudence, the assumption is that 
There is great reverence for parents on the part of children 
and self-sacrificing love of parents for children. According 
to the Talmud, the love of a father for his son is so great 
that a murder is wholl7 unthinkable (Sanh. 72b). Hence a son 
who is surprised b7 his father in a burglarious attempt must 
not kill him because he must know that his father could not 
come with murderous in tent. On the other hand, in a like 
situation, with the principals reversed, the father ~ kill 
the son, because it is asaumed that the latter may have come 
to commit murder.) 
Let us nov consider an apparent paradox in the initiation rite. 
Although the fathers have shown malicious and hostile feelings toward 
the youths, they are also represented as their protectors and friends, 
1. Frazer, op. cit., p. 806. 2. Reik, op. cit., p. 111. 
2. "Parricide,• universal Jewish XnclzCOpedia, VIII, 40Jf. Note that 
even after Absalom's abortive attempt to replace his father, David 
could not find it in his heart to order Absalom's death, as if he 
could not believe that Absalom had really harbored so dreadful a 
wish. :But we know the true lituation. 
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guarding them from blows when a feigned attack is made upon them. 
Similarly the Australian natives force the youths toward the monster, 
circumcise and torture them, at the same time hypocritically assisting 
them in the fight against the monster. The fathers first express their 
cruel feelings toward their sons and then protective love and affection. 
What is the significance of this ambivalency? The fathers 
Project their own hostile feelings towards their sons on to 
the monster which devours the youths, and in so doing make it 
evident that an essential part of those feelings is derived 
from an unconscious fear of retaliation. Their apparently 
affectionate and protective actions merely serve to conceal 
their hostility towards their sons. 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 
The psychology of the neuroses is instructive o.n this point in 
virtue of its theory of the •two-period compulsive actions of 
.neurotic patients•. In .,.ptoms of this kind two strong con-
trary feelings are gratified singly, the one after the other. 
It frequently happens that hate is expressed i.n one compW.sive 
action, though this is difficult to recognise, and love and 
tenderness i.n the other. The neurotic, like the fathers among 
the primitive people, attempts to establish a kind of logical 
connection between these two incompatible tendencies.! 
We might suggest that these tender feelings are based also 
partly upon the fathers• desire for immortality through posterity. 
Origina117 the punishment of death ~have been carried out by the 
infuriated fathers. But the death and resurrection rites seem to sig-
nify that the fathers are nov ready to receive the sons into the company 
of men on condition that the youths renounce their murderous and in-
cestuous impulsea.2 In the resurrection rites there is a tendency 
toward the identification of fathers and sons: the father identifying 
1. Reik, op. cit., pp. 109f., 119. 
2. Ibid., pp. 119f. 
-
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with the son,l not only to cloak his own hostility, but also in 
facing the inevitability of his own death, attempting to extend his 
own life and influence, the son identifying with the father as a 
reaction formation against impulses too horrible to be dealt with 
except on the unconscious level. 
The completion of identification may be illustrated by the totem 
meal of the Nanga society as an act of communion uniting the younger 
members of the tribe to the older ones, and all of them to their god. 
The holiness of the food and the solemn partaking of it point to the 
fact that this food was originally taboo. The symbolic devouring of 
the flesh of the father in the totem meal is not only an act of identi-
fication, but also a ceremonial repetition of the criminal deed. The 
purpose of the totemistic prohibitions during puberty and the breach of 
those prohibitions in the totem meal is •to prevent the sons who have 
become of marriageable age from killing and devouring the fathers.•2 
Thus circumcision naturally became the requiremnt for partaking 
of the Passover. As a ritual whose central, though unconscious, meaning 
is that of killing and eating the god, expressing at the same time hos-
tility toward the father-figure and the desire for identification with 
him, we are not surprised to find both the ritual and the password 
(circumcision) or secret sign disguised in symbolic acts. 
1. In reality this is an identification with his own father, since in 
the primitive world, the belief is widespread that the soul of the 
grandfather is reborn in his grandChild. A child is considered to 
be more closely related to hie grandfather than to his father. 
2. Reik, 22· cit., p. 115. 
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The Jew is almest literally bera iate a cemmuaity ef bretkers 
who are all circumcised (castrated). The iacest motive has been 
repressed by circumcisia~ oa the eichth day,l thus focusiag atteation 
oa the prime motive: te ~ill aad eat the god, rather thaa upoa iacest 
as in iaitiatioa rites. The daagereus soa has been rendered harmless. 
If we recall the fact that the iai tiatioa rites are a death a.11d resur-
rection ritual, we can reasonably assume that this theme forms the 
bac~round of Jewish circumcisioa also. The fathers have already killed 
their sons aAd breught them back to life as members of the community, 
thereby nullifying the threat. For a member of the community does not 
kill his brother nor take his brother's wife. The death wish and 
iacest motives are readered harmless ia advaace. Now the celebrant may 
carry out his unconscious wishes ia ritual form. In the Passover 
ritual, the death wish aad iacest motives are subordinated to the 
identificatioa drive: to be like the god (father) by assimilation. 
The Jewish rite seems originally to have been connected with 
marriage and/or puberty rites, but by the time it is firmly established, 
it has been moved back to the eighth day. The commandment to observe 
the rite is, of course, blamed on Yahweh. Mea do not wish to do this te 
their sons, but Yahweh has commanded it as the sign of the covenant 
between him and his child Israel. The Hebrew has identified himself 
1. The fear of re tali a ti 011 may have played some part in this process, 
moving the hostile act back to an ace when the child supposedly 
will not remember it. 
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with his father (the original god-figure),1 who circumcised him, and 
thus, in effect, ordered him to continue the practice. ConsequentlT he 
could transfer to Yahweh hia own unconscious hostilities and make of 
Yahweh a god greatly to be feared. 
"The part plSTed by fear (lir 1 ~), and especially by the fear of 
Yahweh (lir 1ath lahve), in the Old Testament is deeply rooted in the 
psychic nature of the Israelite.n2 Although fear is a common heritage 
of the human race, the part it plays in Israel seems to have been inten-
eified by the development of monotheistic trends. The adoption of cir-
cumcieiori as the sign of the covenant at the time of the Exile is not 
surprieing in view of the recent emergence of true monotheism with its 
overwhelming father-figure, who ie identified with the god of Abraham, 
of Isaac and of Jacob. It is particularly interesting to note that 
Jacob even calla his god 11 the :rear of his father Iaaac" ( / n !J 
Gen. 31.42, 53), and that the word used here for fear, paeadh, alao 
means "testicle" (Job 40.17). And although this is much more conject-
ural, we might suggest that the ulUIIB.te penalty in Israel of being 
•cut off" (karath) is not unrelated in its implication. This is what 
is feared more than death itself. For even death has its compensations, 
but to be cut off means the extinguiahing of one's name--total oblivion. 
1. See Smith, op. ct,t., p. 42, for the idea that men are really of the 
stock of the gods. At an early age, •society in Syria and Palestine 
was still mainly organized on the tribal system, so that each clan or 
even each complex of clans forming a small independent people, traced 
back its origin to a great first father; and they indicate that, just 
h ' , f h aa in Greece, this fat er or o<f'X '1/'E"C ") s o t e race was commonly 
identified with the god of the race." 
2. Pedersen, oe. cit., IV, 624. 
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As we have seen, one of the great blessings for an Israelite is 
to have sons. The death penalty is even remitted by David when a wid-
owed mother begs for her only son's life on the grounds that her husband 
would be left without name or remnant (2 Sam. 14.7). Whether or not 
infanticide or castration were actually practiced as a custom, circum-
cision as symbolic sacrifice of the whole organl would be a necessary 
compromise, since actual castration would be self-defeating, cutting 
the entire line off. Circumcision is a -.ymbolic cutting off without 
the loss of the power of reproduction.2 
Contrary to the common notion that circumcision would be for-
gotten if performed during infancy, psychoanalytic studies have shown 
that traumatic events of this period are usually more devastating in 
their effect than at later ages. 
Circumcision ~ lead to castration anxiety in particular, 
or to the general fear of the true father or religions father 
figure which so mu.ch characterises Jewish religion. The shift 
of circumcision to infancy tbua mB7 have been one step in the 
establishment of a paternalistic monotheism.) 
The fear of Yahweh is not an idle figure of speech. In addition, 
Israelites described any relationship of authority as implying fear. 
One must fear one's father and mother (Lev. 19.J), and the Israelites 
feared Joshua as they had feared Moses {Josh. 4.14). They feared the 
1. "How a finger-joint ~ represent a Whole body is shown in the funeral 
sacrifices of the Nicobar islanders; they bury the dead man's property 
with him, and his wife has a finger-joint cut off (obviouslT a substi-
tute for herself),• !flor, o~. cit., II, 400. 
2. One is led to speculate Whether the gradual realization that cas-
tration destra,yed the paver of reproduction played a role in early 
man's dawning recognition of the part coitus plays in impregnation. 
J. Bettelheim, op. cit., p. 131. 
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prophet who spoke with real authority (Dt. 18.22; 1 S. 12.18). "Even 
though fear in such circumstances may sometimes be less dominant, it is 
characteristic that it ia the word •to fear' which is used ••• in the 
given case, complete submission is necessary.nl 
It is the fear of God which me.k:ea men act in the right way. 
This does not imply that nowhere in the Old Testament is a higher ethic 
to be found than that men should act correctly for fear of the conse-
queaces. But this is the implication of the theor,y of divine earthly 
retribution, and our present understanding of the punitive power of the 
suE!rego reinforces this implication. Even as submissive obedience is 
inculcated in the Hebrew home and is reinforced by the castration threat 
which is symbolized by circumcision, ao Yahweh demands unreserved sub-
mission to his ordinances. 
We have seen that obedience to the law of the cult represents 
obedience_to Yahweh's will. This leads us to consider sacrifice as the 
principal element of cultic expression. 
6. Sacrifice as the Principal Blement of Oultic Expression 
i. The Underlying Meaning of Human Sacrifice 
The earliest biblical reference to sacrifice is that of Abel and 
Cain's offerings of firstlings and of the fruit of the ground. 
Cain brought to the Lord an offering of the fruit of the 
ground, and Abel brought of the firstlings of his flock and 
of their fat portions. .And the Lord had regard for Abel and 
his offering, but for Cain and his offering he had no regard.2 
1. Pedersen, OE· cit., IV, 624. 2. Gen. 4.J-Sa. 
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Perhaps a clue to the Lord 1 s displeasure may be found in the fact that 
Cain brought fruit of the ground rather than first-fruits. This story 
might also support the contention that, for the Hebrews at leaat, a 
pastoral culture preceded the agricultural; in which case, animal 
sacrifice might have been thought to have been superior to sacrifice 
of thoee living things that we today calls plants.l Yet there is 
evidence that human sacrifice preceded even animal sacrifice, and 
that the latter was a substitute for the former. •The first-born 
of your sons you shall give to me. You shall do likewi.se with your 
oxen and your sheep• (Ex. 22.29-JOa). •caasecrate to me all the 
first-born; whatever is the first to open the womb among the people 
of Israel, both of man and of beast, is mine• (Ex. 13.2). These 
passages refer to a time previous to the Cain and Abel ~th, for 
there is no reference to agricultural produce. Robertson Smith 
comperes the Semi tic Golden J..ge J117th of fruit eating to that of the 
Greeks. 
The Greeks concluded that primitive man did not eat the 
flean of domestic animals, because their sacrificial 
ritual regarded the death of a victim as a kind of murder, 
only to be justified under special circumstances, and when 
it was accompanied by special precautions, for which a 
definite historical origin was assigned. And just in the 
same W&T the Cypro-Phoenician legend which Porphyry quotes 
from Asclepiades, to prove that the early Phoenicians did 
not eat flesh, turns on the idea that the death of a vic-
tim was originally a surrogate for human sacrifice, and 
that the first man who dared to taste flesh was punished 
with death.2 
1. It is imperative to appreciate the fact that modern distinctions 
between animal and plant life and even inanimate objects did not 
exist in early times. 
2. Smith, op. cit., pp. JOB!. 
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Furthermore, the movement in sacrifice is from human to animal 
aa is indicated in Abraham's impulse to sacrifice Isaac being displaced 
to a ram (Gen. 22), and by the command to redeem the first-born of 
man {EX. lJ.lJ). Smith further states that 
In the later ages of antiquity there was a ver,y general 
belief that, in strictness, the oldest rituals demanded 
a hUJIJ8.Il victim, and that animal sacrifices were substi-
tutes for the life of a man.l 
In Ezekiel's time children were still being dedicated to the fire 
{Ezek. 20.Jl). The people "could not rid themselves of the idea that it 
vas an old coJIIID8.lld. •2 
For the Saracens of Hilus the sacrificial camel is expressly 
regarded as the substitute for a human victim. And Tyler suggests a 
possible historical sUbstitution of animal for human sacrifice when the 
Khonds of Orisaa were forced to cease the latter and therefore planned 
to substitute cattle. In a ~th of the other Khond sect, the earth 
goddess demanded human sacrifice, but the light god sent a tribe-deity 
who defeated the earth god and aubstituted a buffalo.J 
Human sacrifice appears chiefly in two forms: child or first-
born, and the killing of the god. The psychoanalytic method has enabled 
us to understand that the killing of the god represents the unconscious 
desire to kill the father. But whence comes the impulse to destroy the 
fruit of one's own body? 
1. Smith, 0£• cit., P• J6l. 
2. Pedersen, OR· cit., IV, J21. 
J. Tylor, OR· cit., II, 404. 
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A review of aome leading ideaa from !heodor Reik's study on 
"Couvade and the Psychogeneais of the Fear of Retaliation" sheds desired 
light on the subject. 
He represents first the mental attitude of the primitive human 
being who has just become a father as nearly devoid of tendernesstoward 
this strange being who has come into hia hoae. Instead of feeling 
pleasure, hia urge ia to kill and devour the child. Even today this 
gruesome custom is not unknown among certain peoples. And restrictive 
prohibitions have been instituted to protect the child against the ag-
gressive tendencies of the father. Yet the new father willinglyunder-
goes cruel blood-ordeals such as being wounded by his friends and then 
allowing the wounds to be washed in spices. They punish him as if he 
had destroyed the child as he unconsciously desires to do. His sub-
mission to such cruelties is similar to the self-injuries and suicidal 
impulses of neurotic• who punish themselves for their wicked wishes. 
It would be easy at this point to suggest that ani.als are a 
substitute for the child, but important considerations offer further 
interpretation. In the first place, the dietetic prohibition in most 
cases refers to large animals. Freud has indicated that the totem ani-
mals originally formed a substitute for the father. Therefore it seems 
quite probable that primitive people perceive their ancestors rather 
than the child in the prohibited animals. But the prohibition to kill 
and eat these animals (the father) vas made stricter at the birth of a 
child. Paradoxically certain animals are to be preserved on account of 
the child, yet the same animals are sacrificed on the child's behalf. 
!he killing of animals does form a substitute for child murder, but 
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these animals are also totems representing the father. 1 
This would seem to indicate a peculiar view of the relation of 
the child vi th his grandfather, and indeed we find such to be the case. 
Frazer notes that in New Guinea, the balum, the word for the bull-roarer, 
which also applied to the monster who swallows candidates for initiation, 
means also a ghost or a apirit of the dead. In the Kai language, the 
corresponding word ngosa signifies "grandfather."2 In Vanua-levu, one 
of the largest of the Fijian islands, a child was considered to be 
more closely related to his grandfather than to his father. There was 
a widespread belief in the Whole primitive world that the aoul of the 
grandfather is reborn in his grandchild. The evidence so far accumu-
lated points out that, in early times at least, there was not a clear 
distinction between one•a father and one's god. 
The command to sacrifice the first-born child to God as an 
atonement is therefore really a comma.nd to give the grand-
father his grandchild. MoreOTer, the idea ia always present 
that the father is being appeased and satisfied by the sac-
rifice as though his digaity had before been infringed by 
a misdeed on the part of his son. And the religious sac-
rifice of a child is always in the nature of an atonement.3 
When a man becomes a father, he is reminded of his own hostile 
wishes against his own father and his incestuous desire for his mother. 
The birth of his first-born symbolizes the fulfillment of his long re-
pressed infantile sexuality. This cannot be dealt with on the conscious 
level; for the wishes of the !! aa well as the self-punishing activity 
1. Reik, op. cit., pp. 6o-89. 
3. Reik, op. cit., p. 73. 
2. Frazer, op. cit., p. 806. 
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of the super-ego are often largely or completely unconscious.l 
Without the benefit of the psychoaaa!Ttic method, the story of 
Zipporah•s circumcising her son to save Moses from death at Yahweh's 
hands would be perhaps the most insoluble puzzle in the Bible (Ex. 4. 
24-26). Moses has just accepted the commission of Yahweh, yet without 
apparent reason, Yahweh seeks to kill him at a lodging place. Here is 
a relic of sacrifice of the first-born to save the father from impending 
doom at the hands of his father (the god). 
Apparently the death of the son will lengthen the life of the 
father. In Peru, for example, it was believed that the son died that 
the father might live. It was also thought that the child endangers 
his father's life by absorbing hie spiritual essence or vital energy. 
Fraser informs ua of certain Hindus whose belief was that a man was 
literally reborn in his son. It was thought that when a man's wife 
conceives, he becomes an embr,yo and is actually born again of her. 
This makes a man his own son. The implication would seem to be that 
a man dies first in order to be reborn as a son. A most remarkable 
and significant custom of performing funeral rites for a father in 
the fifth month of his wife'• pregnancy has been found in some 
sections of the Khatria; yet the dead husband is remarried to his 
wife after the birth of his first scm. As Fraser sqs, 
It is plain that fatherhood .nat appear a ver,y dubious 
privilege; for if you die in begetting a son, can you be 
quite sure of coming to life again? His existence is at 
the beat a menace to yours, and at the worst it ~ involve 
your extinction. The danger seems to lie especiallT in the 
1. Brenner, op. cit., p. 125. 
birth of your first son; if on~ you can tide that oTer, 
you are, humanly speaking, safe. • • • Are you to liTe? 
or is he? • Such a train of thought • • • mi~t 
easily lead to a custom of killing the first-born.l 
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It is clear that a fundamental change in the mental life of a 
man occurs at the birth of his first-born. !he so-called fear of retal-
iation starts from this point. The new father fears that his son's 
attitude towards him will be the same as his own once was towards his 
father. Hence 
Two thoughts merge into each other--the fear of punishment 
proceeding from his father, and fear of retaliation threat-
ening from his child. .And the two trends of feelings find 
their expression in the belief that the child is none other 
than the father whose reTenge is feared. This is really 
the primar,y superstition: the child is his own resurrected 
grandfather. 2 
Infanticide then vas originally a symbolic act of fear and hos-
tility towards the father who is represented in this new son. The un-
conscious fear of retaliation from his father motiTated this terrible 
deed. In time, remorse arose in the primitiTe people, creating a 
desire to atone for the crime. 
The father pl~t two roles in this sacrificial scene, as in the 
totem sacrifice. First, he is the Tictim of murder (in the child), then 
he is the one to whom the Tictim is offered (as the grandfather). Hoe-
tility followed by atonement comprises a single rite. Therefore the 
sacrifice of the child is shown to be •the expression of a compromise 
from the fact that it offers to the father compensation for the outrage 
committed on him in the Tery act Which perpetuates the memor,y of 
l. Frazer, The Dring God. Vol. III: The Golden Bough, pp. 188f. 
2. Reik, op. cit., pp. 77f. 
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this monstrous crime.•l 
This thesis ~ seem confu1ing, paradoxical, even contradictory. 
But we are just beginning to understand that the psychic life of man is 
not consistent, but cnfttradictory, ambiTalent, neurotic. The popular 
10ng 1 I'm My Own Grandpa" perhaps ia not so superficial as one would 
at first assume. 
Probably the chief reaaon (beside the lack of the psychoanalytic 
method) that previous theories concerning ancient rites and customewere 
either erroneous or incomplete is that scholars have looked for a con-
sistent pattern. Such cannot be found even tod~, much lessin the past. 
WhateTer more he is, Jl18ll 11 an ambivalent animal. J'urther, his behavior 
is largely motivated emotionally and unconsciously. Therefore when he 
rationalizes his environment and behavior into myths, he does not realize 
that he is describing his internal, though unconscious psyche. It is 
the search and yearning for a standardised objectiTe truth which confuses 
the issue. The galaxies of ~qth and ritual are no more complex than the 
syndromes of man. 
If infanticide then was a repetition of the original parricide 
(whether interpreted historically or mentally), the sacrifice of the 
first-born or firstling represents killing the father just as the sac-
rifice of an adult who represents the god, with the additional feature 
of atonement Iince the offerer giTes himself (as identified with the 
child) to the father. 
We have seen that in an agricultural culture, the first-fruits 
1. ~·· p. 80; cf. Freud, Totem and Taboo, p. 921. 
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of the harvest have the same significance aa the firstlings of the 
flock. The substitution of animal and plant sacrifice for that of 
human beings marks the first stage of victory of tender feelings over 
the most primitive fears and impulses of mankind. 
ii. Expiator1 Rites 
The cultua, as we have seen, developed as a result of the need 
to expiate guilt, to atone for unconscious evil wishes, to placate the 
wrath of the god, and 1et at the same time to repeat the original crime 
ceremoniall1 in order to become identified with the god. There was also, 
of course, the element of manipulating the god b7 proper rituals and 
offerings. 
With the development of belief in divine earthly retribution 
came an ever larger burden of guilt as the national fortunes suffered 
reverses. The cultic rituals began to be celebrated daily in a vain 
effort to expiate the sin and rebelliousness of Israel. But the cultue 
was not sufficient even for national guilt, much less for the ~riad 
consciences of the people. 
So we find that the people were forever rebellious, searching 
after new gods. in hopes of improving their fortunes. !'rom the story of 
the golden ealf in the wilderness throughout their history, we see Israel 
being punished for forsaking the god of their fathers. WhenElijah des-
paired because he thought he was the only loyal Israelite, the Lord had 
to remind him that seven thousand had not bowed to Baal {1 K. 19.18). 
Ezekiel sketches some of the aboBdnations that Yahweh could not 
tolerate: 
Portrayed upon the wall round about, were all kinds of 
creeping things, and loathsome beasts, and all the idols 
of the house of Israel •••• women weeping for Tammuz . 
• • • men with their backs to the temple of the Lord, 
and their faces toward the east, worshiping the sun 
toward the eaat.l 
S.tth points up the situation with his usual incisiveness. 
68 
It seems probable that when the Northern Semites, in the dis-
tress and terror produced by the political convulsions of the 
seventh centW7, began to cast about for rites of extraordinary 
potency to conjure the anger of the gods, they were guided by 
the principle that ancient and half obsolete forms of ritual 
are more efficacious than the everyday practices of religion. 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 
Among the Hebrews ••• when the national religion appeared to 
have utterly broken down • • • all manner of strange sacri-
fices of unclean creatures--the swine, thedog, the mouse and 
other vermin.-began to become popular, and were deemed to 
have a peculiar purifying and consecrating power.2 
Cults of the most primitive totem type have ~sterious~e.erged 
from soae ob1cure sources. But there is a major difference from totemic 
religious rites. Participation no longer depends upon kinship, but men 
are initiated into a voluntary religious cult. 
From this point of view the obscure rites described by the 
prophets have a vastly greater iaportance than has been com-
monly recognised; they mark the first appearance in Semitic 
history of the tendency to found religious societies on vol-
untary association and ~stic initiation, instead of natural 
kinship and nationality.) 
Within the cultus of Judaism, the sin and trespass offerings 
were developed for the express purpose of expiation. The rites of both 
1. Esek. 8.10, 14, 16. 
2. Smith, op. cit., pp. 348f, 357; cf. pp. 290.94: •The evidence of 
these example• is unambiguous. When an WlClean animal is sacrificed 
it ia also a sacred animal." 
3. Ibid., P· J58. 
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are chief~ the same, •and it is difficult to determine the difference 
between them.• There is ever growing concern lest unwitting sin go 
unexpiated (Ezek. 45.20). 
And so the blood flows in ever increasing abundance as the 
ritual is continually enlarged and more vigorously enforced at the 
divine command. 
CHAPTD III 
THE PROPHETIC PROTEST 
1. The Nature of the Protest 
i. The Eighth Centuey Prophets and Jeremiah 
Prior to the eighth centar.y we do not find a protest against 
the sacrificial cult as such. Elijah, in his battle with the Tyria.n 
Baal, fights fire with fire. But he is the last of the prophets, so 
far as we know, Who performed sacrifice. 
So, although the hostility of the classical prophets towards 
the contemporar.y religion of their people had antecedents, the dominant 
motive of this new prophetic movement is more profound. Lode argues 
that the real leaders of the prophetic movement, Amos, Hosea, Isaiah, 
Micah, and Jeremiah are not merely attacking a cult because it has been 
infiltrated by foreign influences, but are striking at the very basis 
of the cult, namely the institution of sacrifice.1 
Speaking for Yahweh, Amos says, "I hate, I despise your feasts 
. . . your burnt offerings and cereal offerings I will not accept• 
(5.2lf). Hosea has similar words: •I desire steadfast love and not 
sacrificen (6~6), and states more positively, •I will put an end to 
all her mirth, her feasts, her new moons, her sabbaths, and all her 
appointed feasts• (2.11). Isaiah cannot be said to be less emphatic in 
1. Adolphe Lods, The Pro ets and the Rise of 
Hooke (New York: E. P. Dutton & Co •• 1937 
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trans. s. H. 
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his tirade: •What to me is the multitude of your sacrifices? ••• 
Bring no more vain offerings •••• Your new moons and your appointed 
feasts~ soul hates• (1.11, lJ, 14). Micah's questions reveal the 
same attitude: •shall I come before him with burnt offerings? ••• 
Shall I give mr first-born for~ transgression?• (6.6, 7). A century 
later, the people either had not heard these words or had forgotten 
them, for Jeremiah repeats, •Your burnt offerings are not acceptable, 
nor your sacrifices pleasing to me• (6.20). 
The coming destruction of Jerusalem and the temple will, of 
course, put an end to these abominations. But a far more devastating 
aasault upon the inatitution of sacrifice demands our consideration. 
Amos• question, •Did you bring to me sacrifices and offerings the forty 
years in the wilderness?• (5.25), expects a negative answer. And Jere-
miah has Yahweh s~. •In the d~ that I brought them out of the land of 
Egypt, I did not speak to your fathers or command them concerning burnt 
offerings and sacrifices• (7.22). It is clear that they thought that 
the sacrificial cult vas adopted only after the entry into Canaan. 
I remember the devotion of your youth • • • how you followed 
me in the wilderness. But when you came in you defiled ~ 
land • • • the prophets prophesied by Baal and went after 
things that do not profit.l 
Disaster will occur because they forsook the covenant and wor-
Bhiped other gods (22.9). The covenant was made before the entry into 
Canaan, therefore it could not have included sacrifice. 
How could Amos and Jeremiah be ignorant of ordinances such as 
that in ~xodus 2).14-19 in which the command to obaerve the feasts and 
to sacrifice follows the decalogue and social lawa, all of which is 
1. Jer. 2.2, 7. 
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supposedly given through Moses? lio satisfactory solution appears 
possible with our present recorda and knowledge. It ~ be supposed 
that since they repudiated the feasts and rituals also supposedly 
ordained through Moses, they could repudiate the idea that the Mosaic 
revelation ever included sacrifice at all. Such would seem to be the 
case; for had they only desired to place sacrifice in a position sec-
ondary to righteousnesa, it would not have been necessary to declare 
that sacrifice was no part of Mosaic religion. 
Then the question arises: if ~e prophets not only demanded 
the abolition of sacrifice but believed that Mosaic legislation had 
reference only to matters of ethical conduct, why did the post-exilic 
writers and legislators not only renew the temple sacrifices but 
increase and strongly emphasise them, especially the expiatory rites? 
We may surmise that they felt they were following the prophetic mood 
in carrying out the less successful Deuteronomic reform by purifying 
the temple rites of foreign influences. 
Otherwise, in view of the renewed post-exilic emphaais on 
sacrifice, how could the prophetic writings be set alongside the 
Torah until men began to speak of "the Law a.nd the Prophets?" This 
could be the strongest argument against the claim that the prophets 
demanded total abolition of the sacrificial system. But it could also 
mean that the prophetic protest was interpreted post-exilically as 
being only against the foreign elements in the sacrificial cult. The 
outcome of their work was the centralisation of the cultus at Jerusalem 
rather than its abolition. But this also succeeded in ending the 
TJ 
Canaanite vegetation rites and establiahing a purer woranip of Yahweh.l 
After all, the prophets protested also against the city life and agri-
cultural civilization of their d~, but never went so far as to aak 
the people to follow the example of the Rechabites. Jeremiah holds 
up the fidelit7 of the Rechabitea as an example, but not aa a rule.2 
'fheir protest in this area was that Yahweh is not merely a 
nature god, though 1 t is he who gives the rain and harvests. The 
purpose of the Canaanitic cult was to persuade or coerce abundant 
produce from nature by correct performance of ritual and proper sacri-
ficial offerings. 
Ita fundamental difference from Yahwism lay in the belief 
that its gods had power superior to lll&ll 1 B but not ethical 
character superior to his. It therefore did not carry 
with it morality as an oblieation..J 
Under prophetic influence, Yahweh becomes a personal God of history 
capable of moral attributes. ~erefore Yahweh reacts to morality 
rather than to the persuasion of the sacrifice. "God's demand for 
righteousness ••• runs like a golden thread of unique brilliancy 
through the warp and woof of Israelite prophetic teaching.n4 
The new em}ilasis on and interpretation of sin is a major con-
tribution of the prophets. Sin is no longer unwitting or purposeful 
1. Rudolf Bultmann, Primitive Ohristianitl in its Contemporary Setting, 
trans. R. H. FUller (New York: Meridian Books, 1956), p. 50. 
2. Lods, op. cit., p. 66. 
J. R. B. Y. Scott, The Relevance of the Prophets (New York: The 
MacMillan Company, 1953), p. 18?. 
4. Elaer A. Leslie, Old Testament Religion in the Lignt of its Canaanite 
Background (New York: The Abingdon Press, 1936), pp. l?Of. 
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violation of cultic regulaUona. The cardinal sin is idolatry. But 
besides the sole worship of Yahweh, the prophets demand social justice. 
Man~ apecific sins are listed; ~·· trampling the poor, taking bribes, 
turning aside the need1', using false veighta and balances, b'U1'ing the 
poor for silver (Amos 4.11, 12; 8.5, 6}, swearing, lying, killing, 
stealing, committing adultery, aacrificing with cult prostitutes 
(Hosea 4.2, 14}. 
Real obedience to Yahweh consists in avoiding all such 
infractions of Yahweh's torah. Israel has broken the old covenant, 
but Yahweh has in mind a different kind of covenant. "I will put my 
law within them, and I will write it upon their hearts• (Jer. Jl.Jl-34). 
But for a time it seemed as if the prophets had protested in vain. 
One reason the prophets failed to secure a hearing from their 
contemporaries was that they offered no substitute for the 
ceremonialism the~ attacked. Rightly they found the essence 
of religion in an ethical wq of life, but they did nothing 
to embody this approach in institutions and practices, by 
which religion would be made tangible and comforting to 
average people. Tney did not realize that general principles 
are not enough for every-cia¥ existence, that every ideal-
social, political, religious--must find expression in forms, 
institutions, and ceremonies.l 
ii. The Exile as Fulfillment 
Tbe fall of Jerusalem in 586 B.C. with the destruction of the 
temple and the deportation of leading citizens to Babylon had not been 
foreseen in detail by all five prophets, but the details were in the 
hands of Yahweh. "I, even I, will rend and go away, I will carry off, 
and none shall rescue• (Hosea 5.14). The point is that this has 
1. Bamberger, op. cit., pp. 24f. 
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happened because of the sin of the people and need not have happened. 
"Your WSJ'S and your doings have brought this upon you.• But "if you 
trul.y amend your W&7S ••• I will let you dwell in this place" (Jer. 
4.18; 7.5, 7). The fact that the people did not immediately accept 
the prophetic advice does not mean that the prophets made no im-
pression. en the contrary, the e:Dles, musing on what had happened, 
could not help remembering that the warnings of destruction and 
ruin had been based on the justice of God. They had not listened, 
but had continued serving foreign gods and trusting them for their 
needs. 
Then we had plenty of food, and prospered, and saw 
no evil. But since we left off burning incense to 
the queen of heaven and pouring out libations to her, 
we have lacked eve17thing and have been consumed by 
the sword and by famine.l 
Jeremiah answers 
It is because you.burned incense, and because you sinned 
against the Lord and did not obey the voice of the Lord 
or walk in his law and in his statutes and in his testi-
monies, that this evil has befallen you.2 
2. The Prophetic Protest Overshadowed by the Exile 
Issuing in the Development of Torah 
How much effect the prophetic preaching ~ have had without 
the Exile cannot be estimated. The Bxile immediately accomplished 
the prophets• first aim--the cessation of sacrifice--but hardly made 
the people more righteous. It did convince them of their guilt, so 
that they blamed themselves rather than Yahweh. 
1. Jer. 44.l?f. 2. Jer. 44.2J. 
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Again we may turn with profit to studies of obsessional neurosis 
to appreciate the effect on Israel of suspending ceremonials that have 
become compalsive in nature. Compulsive actions of an individual have 
as their purpose the rejection of or defense against repressed and for-
bidden impulses, often of a sexual nature. "In the case of religion, 
the drives that are warded off are for the greatest part cruel, ag-
gressive and hostile.nl 
Actions and ceremonials that are carefully rationalized serve 
as protection from temptation anxiety. The urgency of coapulsive per-
formance increases in proportion to the strength of the temptation. 
!he danger of their slightest transgression awakens an in-
tense anxiety •••• Suspending the observance of the com-
pulsive ceremonials, of the performance of these protective 
actions, threatens the patient with all kinds of danger, ill-
ness, miser,y, and death. It is unconsciously equivalent to 
a full breakdown of all moral restrictions that he acknow-
ledges for himself. Trapped between the urge of vi tal desires 
that he forbids himself to gratify and the tyranny of his 
obsessional, enforced, and aggravated duties, the patient is 
a helpless victim of the conflict that produced the serious 
afflict! on .2 
Reik further analyzes the effect of the prophetic protest. 
The prophets fought the increasing temptation, deepened the 
sense of sinfulness of their people, and threatened them with 
the danger of perdition if they yielded to temptation. But 
they also encouraged them, gave them hope, and promised the 
eternal support of the Lord if they resisted the temptation. 
At the same time, they devaluated the external performance of 
ceremonies that correspond to the compulsive ceremonial of 
the obsessional neurotic and emphasized the value of virtuous 
living, raising the ethical standards of the nation. In 
other words, they tried to break down the religious compul-
siveness, but blocked the road to instinctual gratification.J 
1. Reik, Hfth and Guilt, p. 225. 
2. ll!!· ' pp. 225f. J . .!.2!1·. p. 226. 
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i. Prophecy Gives Rise to Torah 
As Bamberger has insisted, religion will have its ceremonies, 
whether ethical or not. And so one result of the Exile was that the 
Jews rebuilt the temple and attempted to set up a system of sacrifice 
based on the "Torah of Moaea" as colllll&llded by Yahweh. 
Meanwhile, during the Exile When the people had no opportunity 
for gratifying the impulses that called for temple sacrifice, another 
movement had its inception. The prophets had not only belittled the 
value of sacrifice, but had called for some very positive qualities. 
The prophetic standard of righteousness could not be compassed by the 
few specific sins mentioned in our recorda. The call for righteousness 
referred to obedience to Yahweh's torah, and the people undoubtedly 
knew what the prolilets were demanding. 
But as the national sense of guilt Produced a more elaborate 
(compulsive) sacrificial system, so the people looked for a w~ to 
fulfill obedience to Yahweh 1s torah. The wri tinge and oral tradition. 
of pre-exilic daya were not sufficien' for the new demands of changed 
circ~tances; therefore the returned exiles enthusiastically adopted 
as the law of the Lord and as the basis of a new covenant the "Torah 
of Moses" brought from Babylonia by Ezra. OUr records are sparse and 
often unreliable, but the tendenc,y seems to have been to codify the 
requirements of religion. "The reign of written law as the normal 
basis of Judaism has begun.nl 
1. Loda, op. cit •• p. 20;. 
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New ethical height• were achieved. But on the principle that 
laws forbid that whiCh men wish to do and require men to do that which 
they might not do otherwise, we can obaerve considerable anxiety in 
the very development of the ~orL~. 
What they felt and unconsciously feared was ••• that the 
anxious observance of the lava vas constructed only as an 
external bulwark. It vas built against the increasinf 
temptation to throw otf the intolerable prohibitions. 
Pedersen states that the law became so strong that •the temple 
acquired its chief importance by virtue ot it •••• Jerusalem with 
its temple formed the foundation of their ideal vorld.•2 
Israel becomes the servant ot Yahweh, a light unto the nations, 
who will establish Yahweh 1 s mishpa~ (!sa. 42.1~?: 49.}-6). This can 
hardly refer to the temple cultus even in its post-exilic form, but 
rather to the Torah that has developed largely through the influence 
of the proPhetic demand for justice and righteousness as Yahweh's 
primary requirement. Sacrifice has not yet been permanently abolished, 
but personal conduct has become at least equally important and soon 
forges far ahead in normative Judaism. 
!he Law lay at the heart of all the thinking of the later 
Judaism, and in a very real sense the worship of the syna-
gogue vas, and is, the cult of the Law •••• While the 
official religion of I1rael centered in the Temple with its 
sacrificial system, it was the Law which formed the basis of 
worship for the average Israelite, and constituted his 
weekly, even his dai~, atudy.J 
1. Reik, op. cit., p. 224. 
2. Pedersen, oe• cit., IV, 610. 
). W.O.E. Oeaterley and Theodore H. Robinson, ~ebrew Religion 
(London: s. P. C. I., 1952), p. JJ2. 
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ii. Open Interpretation of the Code 
Although the Torah vas adopted as the basis of the covenao. t 
between Israel aa the people of God and Yahweh, we do not know exactly 
when the written code took its present form. Ezra'• law was not 
identical with today•s Torah, and strict observance of the letter of 
the law had not yet developed.! Even when the written Law was com-
pleted--probably by about 400 B.C.--there was need for new decisions 
and interpretations. Oral tradition, in the course of time, became 
"Oral Law," and "equally binding with the written Law.•2 
This liberal tendency to keep the Torah flexible and up.to-date 
was opposed by the priests who regarded it as unalterable and complete. 
But when problema of religious or legal procedure arose for which no 
clear legislation could be found, the 1~ teachers began to adopt free 
method• of interpreting the text, even to the point of anachroniaa.J 
This interpretation was still going on in New Testament times. In fact, 
the great body of oral tradition written down in the Mishnah was 
edited about 200 A.D. 
iii. The Christian Community aa One Facet of Interpretation 
This being the case, it can be argued that the Christian com-
munity, though differing from what mignt be called normative Judaism, was 
as legitimate a development as was the contemporaneous Qumran community. 
Wide disagreement aa to interpretations may have caused hostility, but 
1. Pedersen, op. cit., IV, 610, 722. 
2. Oesterley and Robinson, op. cit., p. 401. 
J. Bamberger, op. cit., pp. 77f. 
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the members of each divergent sect or community felt that they were 
being true to the real meaning and intent of Scripture. The Christians 
quoted the Old Testament to prove that they were the true remnant and 
that their Lord was the long-predicted Messiah. 
J. The Hasidic Tradition 
Let us first insert a word about the Sadducees since they are 
listed as the chief opponent• of the Pharisees. The Sadducees repre-
sented the priestly party and the wealthier class. Unfortunately, all 
the information we have about them is derived from their opponents and 
is therefore biased. 
Their name seems to have been derived from Zadok, Solomon's 
priest {1 K.2.J5). They were conservative, accepting as authoritative 
only the Pentateuch and interpreting the text quite 11 terally. Hence 
they were indifferent to Messianic hopes and disclaimed belief in the 
resurrection of the body, future retribution, angels and spirits. 
Their primary concern was with the temple administration and ritual. 
Partly because of their social position and aloofness, but more because 
of the pervading influence of the Torah as central in religious life, 
they became a small sect without influence on the peo_ple after the 
destruction of the temple in ?0 A.D.l 
i. The Pharisees 
The Pharisees are presumably the successors of the Hasidim, 
which name means •separated." The Hasidim had once allowed themselves 
1. Robert H. Pfeiffer, History of Hew Testament Times (New York: 
Harper & Brothers, 1949), p. 56. 
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to be slaughtered rather than defend themselves on the Sabbath (1 Mace. 
2.29-38). The earlier separatist marement had been directed against 
foreign elements. But the Pharisees were also separated from the 
Sadducees and the •am ha-ares. 
Anxiety for the meticulous observance of the Law as the means 
to make themselves separate and hol7 was their chief Characteristic. 
Nevertheless, 
The Pharisees were progressive not only in their constant 
reinterpretation of the Law to adapt it to new conditions, 
but in all religious field&. Th87 advocated the enlargement 
of the canon of Scriptures, adding the Prophets (200 B.C.) 
and the Writings (A.D. 90) to the Torah; they developed 
exegetical methods by which a scriptural basis could be 
given to any new law or doctrine; they did not object to 
new rites in the Temple worship, and new festivals ••• 
they favored the baptism of the proselytes and the hallowing 
of the Paschal meal • • • 1 J'wlaism is the monument of the 
Pharisees" (G. F. Moore, Judaism, II, 19J).l 
Bamberger qQotes two familiar sayings of Hillel to illustrate the spirit 
of Pharisaic Judaism. 
The first runs:: "Be of the disciples of Aaron, loving 
peace, and pursuing peace; loving all creatures, and 
bringing them near unto the Torah." The second is his 
auamary of Judaism, addressed to a prospective convert: 
•What is hateful to thee, do not to thy neighbor. That2 is the whole Torah, the rest is collll18ntary. Go learn I" 
But the common people had neither the time nor the inclination 
to learn and observe the various refinements of the Torah. Yet the 
centralisation of sacrifice in Jeru1alem made it necessary that 
religious needs be expreased by other •ana. This and the growing 
belief that Yahweh had revealed his will in Scripture were factor• in 
1. .!:'!!!· • P• 55 • 2. Bamberger, op. cit., p. 79. 
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the establishment of the synagogue-•& cultus which required neither 
priest nor altar nor temple, and which has therefore survived to the 
present day."l 
All earlier shrines, Jewish and non-Jewish, had been centered 
about an altar for sacrifice •••• The SJnagogue ••• was 
a gathering of the people to advance their eol!liiUD.al and 
spiritual interests. Such an assembly might be held in any 
convenient place. It had no sacrificial procedures •••• 
The Synagogue was the pioaeer institution of spiritual wor-
ship. It was the embodiment of religious democracy, for it 
eliminated the need of priestly intermediaries. Its demo-
cratic character was enormously enhanced by the element of 
popular education, which from the start vas a basic function 
of the Synagogue. A p&Biage of the Torah was read and ex-
plained to the people when they gathered on Sabbaths and 
fest1Tals.2 
The synagogue was made to order for the activities of the 
Pharisees. The entire Law came to be read systematically over a 
period of three years, and in ti.e readings from the prophets called 
Haftarah "developed also so that ever.r portion of the Law (Seder) 
had its Haftarah.•) Altho~ the function of instructing the people 
had formerly been. the duty of the priesthood, the Pharisees took over 
this duty in the synagogue. 
An outgrowth of Phariaaic teaching is a new empnasis on free 
will. Man may choose to do right or wrong. His salvation. is condi-
tioned by his deeds, that is, his faithfulness to the Law. 
But the emphasis on Levitical purity tended to make the Law 
1a manual of religious etiquette•. Their insistence on the 
exact observance of ever,v detail tended to make them purely 
1. Oesterley and Robinson, op. cit., p. 256. 
2. Bamberger, op. cit., pp. 45f. 
). Snaith, ~e Jews From Cyrus to Herod, p. 191. 
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formal, and to lead them into an externalism which did not 
touCh the real man beneath. Their belief in salvation by 
works engendered easily a pride and an ostentation and a 
self-righteousness which were one and all altogether un-
desirable. But in spite of all these inherent weaknesses 
in their system they were faithful to the Law, and in the 
dark days Which preceded the destruction of the Temple 
their loralty and devotion were beyond compare.! 
All this is the logical outcome of the spirit of one whose 
delight was in the Law of the Lord and who imagined that the ideal 
existence vas to meditate an the Law day and night (Ps. 1). Whatever 
portion of genuine appreciation and personal gratification ~ have 
been achieved by such a course it is not for us to judge. But the 
compulsive element can be seen in the veneration (worship?) of the 
Torah as in the sacrificial system. Modern bibliolatr,y indicates the 
continuity of the strength of an old unco~scious wish--if people cannot 
have the totem animal, they will have their fetish,2 a "holy" book. 
ii. The ::issenes 
The Essenes may be described as a segregated community fellow-
ship rather than as a religious party. Arising in the turbulent second 
century B.C., they carried certain attitudes to their logical extremity. 
For instance, not only were they vegetarians, but they wore linen gar-
ments so they would not be unclean through any association with dead 
animals.J Nor were weapons allowed. These things lead us to suspect 
unconscious aversion to the slaying of the totem animal. They would 
not appear at the temple nor send. animals for sacrifice. The 
general rule of celibacy refers also to the breach of totemic 
1. ~., P• 201. 
2. Fetishism is the veneration of inanimate objects. 
J. Snaith, op. cit., p. 202. 
regulations. Avoiding the outside world as much as possible, they 
were truly the •separated" ones. Their fellowship was exclusive and 
their discipline inflexible. They were exceedingly anxious about both 
ceremonial and bodily cleanliness; and if the Qumran communities may 
be supposed to have been of this fellowship, their emphasis on the Law 
exceeded that of the Pbariseea. The dream of the author of Psalm 
One vas literally fulfilled in this community. 
So important was the studJ and interpretation of the law 
for the community that a special place was set aside for 
the purpose, and at ever, hour during the ~ and night 
it was required that members of the group be present and 
engaged in thia pursuit.l 
With the Essenes, the Law has run its course. Originally 
intended to give guidance to those Who would obey the will of Yahweh, 
it has hardened into a dogmatic aystem devoid of the mercy and love 
requeated by the prophets. Even an ani.al that fell into a cistern 
or ditch was not to be helped out on the Sabbath. 
1. Millar Burrows, The Dead Sea Scrolls (New York: The Viking Press, 
1955). p. 250. 
C1U.PTER IV 
JESUS REVIVl!lS THE PROPHETIC PROTES! 
1. Radical Obedience as True Fa.lfillment of the Law 
That aspect of the message of Je.us which revived the protest 
of the propnets was his attack against legalism. The prophetic spirit 
was vitally interested in conduct, but it was "concerned primarily with 
persons, the legal with acts.nl 
We do not find a renewal of the attack against the sacrificial 
cult, for the prophetic preaching and the Exile accomplished their 
primary purpose in this respect; namely. the removal of foreign, 
cruel, and immoral elements in worship. If the reforms had been 
carried out prior to the time of the prophets, it is probable that 
they would have accepted the sacrificial system as a legitimate form 
of worship. 
Jesus seems to have had a rather detached attitude toward the 
sacrificial cult.2 But he considered the temple to be the house of 
God, and he ordered the healed lepers to fulfill the Mosaic law 
(Mk. 1.44; Lk. 17.14). "And he waa teaching daily in the temple" 
(Lk. 19.47). If his teaching had included a polemic againat the 
temple and its cult, it surely would have been recorded. His single 
1. T. w. Manson, The Teaching of Jesus (2nd ed.; Cambridge: At the 
university Press, 1955). p. 295. 
2. Vincent Taylor, Jesus and His Sacrifice (London: MacMillan and 
Co., Ltd., 193?), pp. 5?-70. 
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attack was not against the temple or its cult, but against the com-
mercial operators whom he termed •robbers" (Mk. 11.15-17; Matt. 21. 
12-lJ; Lk:. 19.45-46). The Prophets would have agreed. 
We have seen how the Law replaced the sacrificial cult as the 
principal element in the religioua life of Jesus• day, and how it 
gradually assumed a compulsive nature, so that the prophetic demand 
for an inner morality was nullified rather than fulfilled. The 
need for divine and infallible rules of conduct had expressed itself 
in the development of Torah. But the Torah includes civil and crim-
inal laws, many of which had •grown out of social conditions and 
cultic motives no longer alive and often no longer understood, arti-
ficially preserved and casuiatically elaborated and interpreted.•! 
This process of attempting to adapt archaic rules of conduct to con-
temporary life and the vain and neurotic expectation that by "making 
a fence around the Torah" one could provide for every conceivable 
si tu.ation that might arise or every demand that God might make upon 
1118.ll, had created an impasse which required renewal of the prophetic 
demand. 
Furthermore, there is an urgency in Jesus• message somewhat 
comparable to that of the prophets, who saw political ruin and exile 
threatening. In Jesus 1 message it is the dawning kingdom of God that 
makes prompt and whole-hearted decision necessary. It might be neces-
sary to sell one 1s possessions (Mk. 10.21; Matt. 19.21; Lk. 18.22) 1 
1. Rudolf Bul tmann, Jesus and the Word. trans. L. P. Smith and E. H. 
Lantero (New Yo~: Charles Scribner's Sons, 1958), p. 17. 
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or to leave one's vocation and fami~ (Mk. 1.16-20; 2.14; Matt. 4.18-22; 
9.9; Lk. 5.11; 27-28), or even the funeral of one's father (Mk. 8.21-22; 
Lk. 8.59-60). He began his ministry aqing, "The time is fulfilled, and 
the kingdom of God is at hand• (Mk. 1.15; Matt. 4.17). Those who are 
unprepared must suffer the consequences (Matt. 25.1-13). But here Jesus 
differed from John the Baptist, announcing the kingdom as good news 
rather than as doom. •He invited them to Share in the joy and blessing 
of the kingdom he proclaimed. It was to bring men happiness, not 
miser,y.nl He did sq, "Repent, for the kingdom is at hand• (Matt. 4.17; 
Mk. 1.15). Tradition states that he chose the passage from Isaiah 
about preaching good news as the background for announcing, "Today this 
scripture has been fulfilled in your hearing" (Lk. 4.21), and later he 
said that he must preach the good news of the kingdom of God to other 
cities also, "for I was sent for this purpose" (Lk. 4.43). 
How then does one prepare for this Reign of God? The hopes 
of Judaism lav in keeping the Law. But just keeping the Law is no 
longer sufficient. Jesus finds lacking a fine young mao. who had 
observed the commandments from his youth (Matt. 19.16-23; Mk. 10.17-23: 
Lk. 18.18-24) and asks him to dispose of his wealth. Although Jesus 
does not expect everyone to dispose of all possessions, he presents 
God's will as a total claim on one's life. 
The fatal weakness of salvation through keeping the Law is the 
belief that one can thereby fulfill all that God demands. This leads 
to the theory that one can do 110re than God demands-works of super-
1. Edgar J. Goodspeed, A Life of Jesus (New York: Harper & Brothers, 
1950)' p. 46. 
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erogation, almsgiving, prayers, fasting--•establishing literal merits 
and hence also capable of atoning for transgression of the Law.•1 
But even worse is the temptation to evade the intent of the 
Law while at the same time justifyiag oneself by means of literal 
fulfillment. Thus the tradition of Corban enabled •righteous• men 
to nullify the command to honor one's parents. These same men criti-
cized Jesus' disciples for eating without washing their han4s according 
to the tradition of the elders (Matt. 15.1-8; Mk. ?.1-lJ; Lk. ll.J?-42). 
This ia hypocrisy and a rejection of God's comaands in favor of 
tradition (Mk. ?.9). This is that which tae propnets of long ago 
condemned, and Jesus feels constrained to quote from Isaiah (29.13): 
This people honors me w1 th their lips, 
but their heart is far from me; 
in vain do they worship me, 
teaching as doctrines the precepts of men.2 
These Phariseea and scribes are greatly concerned about cere-
monial acts such as the ritual washing of hands, but are unconcerned 
wi~h people 1 a needs. The prophetic protest must be revivedl 
Bultmann draws the distinction between Jesus• thought and that 
of legalistic Judaism by the comparison of what he calls •radical 
obedience• with merely •formal obedience.• 
Formal obedience • • • fulfills the letter of the law, 
obeying a law simply because it is commanded without 
asking the reason, the meaning of its demand ••••. 
Obedience cannot be radical, genuine obedience so lone 
as man obeys only because it ie commanded--so long, 
1. Bultmann, Theologz of the New Teetament, I, 12. 
2. Matt. 15.8-9; Mk. ?.6-?. 
that ia, as he would do something else if something 
else were co11Dl8llded, or, rather, would not do the thin« 
in question if it did not stand in the commandment. 
Radical obedience is only possible where a man under-
stands the demand and affil'lls it from vi thin hiaself. 
And only of such obedience is it meaningful to say that 
in fulfilling the ethical deJand it fulfillf God's 
demand, for God requires radical obedience. 
Jesus inherited the Jewish ethic of obedience as well as 
reverence for the Law. But he sees the difference between obeying 
commands aod being obedient.2 He does not with to do away vi th the 
Law or the Prophets, but to fulfill thea (Matt. ;.17). 
In order to fulfill thea, however, He rejected the in-
creasing aaas of secondary regulatioas and restrictions, 
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to some extent following precedents set by the Samaritans, 
the Sadduceea, and the Bssenes, but adopting a conaistentl7 
spiritual attitude to ritual which was foreign to any of 
these groups.) 
He doea not accept the scribal assumption ~t all pasaages of 
Scripture were equally binding, nor that contradiction• had to be 
resolved. He dares to use one passage of Scripture to override another 
as w1 th tho question about divorce (Matt. 19.)-8; Mk. 10.2-9). But how 
does one know which pa11age to accept when conflict arises? .,or Jesus, 
•God's co..anda are intelligible,• and 1 it ia the content itself which 
determines whether a word of Scripture is God 1s command or not.•4 If 
the content is .neutral aa regards huaaa values-as in the laws of 
tithi.ng--Jeaus will allow it as valid. But if the content is 
1. Jultmann, 02• cit., p. 12. 
2. Bulta&llJl, Jeaus ud the Word, p. 77. 
). William F. Albright, From the Stone A&• to Christianity (Baltimare: 
The Johns Hopkins Press, 1940), p. 392. 
4. Bultmann, op. cit., PP• 77, 75. 
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detrimental to any human being (or animal), or lacks the elements of 
human sympathy and compassion, then each man will know that this ii 
not the will of G·od in each concrete situation. 
Klausner makes an interesting and revealing observation: 
When one asked Jesus how to attain eternal life, Jesus 
enumerates six only of the Ten Commandments, precisely 
those which embody plain, human, ethical principles, 
but makes no mention of the four Which comprise the 
known ceremonial religious duties (the first four of 
the Ten Commandments).! 
There is no evidence to indicate that Jesus rejected the first 
four commandments any more than that he rejected the temple cult. :But 
he makes clear distinctions between elements that may be merely 
acceptable and those that are vital. He does not ask for a cessation 
of sacrifice, but he calls the temple •a house of prayer" (Matt. 21.13; 
Mk. 11.17; Lk. 19.46). which indicates clearly enough that he thought 
the primary purpose of the temple was more concerned with a personal 
approach to God than with the carrying out of the ancient ceremonials. 
Thus he does not dispute the T&lidity of the first four 
commandments. but to a question regarding supreme value, he relegates 
1. Klausner. Jesus of Nazareth, p. 3?0. The present writer agrees 
that the first four commandaents are of a ceremonial nature. The 
fourth is clearly associated with ancient holy customs. The third 
and second have to do with taboos concerning that which is ho~. 
And the first is the dogmatic cornerstone of Hebrew religion which 
is ritually associated with the great drama of Yahweh's choosing and 
freeing Israel from bondage. These ritualistic associations do not 
form the content of Jesus• reference to the two great commandments. 
It is not the Yahweh of the glorious past whom Jesus loves with all 
his heart, but the heavenly Father with whom he communicates in 
secret (Matt. 6.Sf). And he spells out in no uncertain terms what 
he means by love to one 1s neighbor in the parable of the Good Sam-
aritan (Lk. 10.29-3?). "Do thia. and you will live• (Lk. 10.28). 
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their observance to a secondary importance b7 his very- omission. The 
original purpose of the Law had been to find the will of God, but even 
the scribes and Phariseea •aq and do not." worse than that, 11 they 
bind heavy burdens and grievous to be borne, and 1a7 them on men 1s 
shoulders; but they themselves will not move them with their finger• 
(Matt. 2).3-4; Lk. 11.46). Jesus wishes to free men from the burden 
of formal obedience. His yoke is easier than the necessity of 
worrying and searching continually for laws and regulations which 
one must know and observe. And the fear of having failed for lack 
of knowing the scriptural precepts and correct interpretations ia 
a heavier burden than following Jesus (Matt. 11.28-)0). 
2. Jesus• Unique Contribution: Obedience as Voluntary 
Response to a Lewing Father 
EYen if the s~ings concerning the eternal validity of the Law 
(Matt. 5.1?-19; Lk. 16.1?) reflect only the early Palestinian church's 
reaction to the Hellenistic movement, there can be no doubt that Jesus 
reverenced the Law and drew from it his primacy source of the know-
ledge of the will of God. The early church •could not possibly have 
taken for granted the loyal adherence to the Law and defended it against 
Paul, if Jesus had combated the authority of the Law.•l On the other 
hand, 1 had not Jesus' teaching contained a kernel of opposition to 
Judaism, Paul could never in the name of Jesus have set aside the 
ceremonial laws, and broken throll8h the barriers of national Judaism.•2 
1. ::Bultll8llll, QR• cit., p. 62. 
2. Klausner, op. cit., p. )69. 
Jesus realized that the will of God cannot be contained in a code of 
laws. As Dibelius put it, 
It can be set forth only in "signs." Therefore the 
demand of Jesus in its deepest meaning does not run: 
So must thou !21• but rather, So must thou ~· What 
he wants to create is not ascetic or ethical achieve-
ments, but men who in word and deed witness to God's 
Kingdom.l 
Manson interprets the dynamics of this process. 
The prophetic ideal is that right actions should be 
the spontaneous expression of a right disposition in 
man, the good fruit that grows on the good tree. So 
the first essential is the radical transformation of 
the human heart; and therefore, the prophetic call 
is at bottom a call to repentance, that is, to a com-
plete change of a man's disposition towards God and 
his neighbor.2 
Jesus adopted this ideal (Mk. ?.20.23; Matt. 15.18-20) 
and followed John the ~aptist•s preaching that metanoia is essential 
for salvatiOD, for entry into the kingdom of God (Mk. 1.15; Matt. 
4.1?). Metanoia, as moral change, will produce the good fruit of 
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genuine love to God and neighbor and even toward one's enemies (Matt. 
5.43-48). Such love as this cannot be legislated; it can exist only 
if it is "written upon their hearts" (cf. Jer. 31.33). This kind of 
love can be only in response to a loving heavenly Father. 
Although Jesus was not the first to express this concept of 
God as "Father" or "heavenly Father," "in Judaism God is de-historized 
by having become a distant God enthroned in heaven; His governance of 
1. Martin Dibelius, Jesus, trans. c. ~. Hendrick and F. c. Grant 
(Philadelphia: The Westminster Press, 1949), pp. 12lf. 
2. Manson, op. cit., p. 295. 
tne world is carried out by angels, and His relation to man is 
mediated by the book of the Lav.•1 
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For Jesus, God again became a God at hand •••• Compare 
the ornate, emotional, often liturgically beautiful, but 
often over-loaded, forms of address in Jewish prayer with 
the stark simplicity of "Father•! The "Prayer of Eighteen 
Petititons,• for instance, which the devout Jew is expected 
to say three times daily, begins, •Lord God of Abraham, 
God of Isaac, God of Jacob 1 God Most High, Creator of heaven 
and earth l Our Shield and· the Shield of our fathers.•2 
It is difficult to love one who is far away and unapproachable 
except through mediators. Jesus can ask his heavenly Father for bread 
or for forgiveness as a request from a son without the need of any 
ritualistic forms of address or acts to reinforce the request. Re-
pentance and the willingness to forgive others are necessary for 
forgiveness (Matt. 6.7-15), but neither sacrifice nor long penitential 
prayers are essential. The publican who humbly prayed, •God be 
merciful to me a sinner• was justified (Lk. 18.9-14). 
The prophets had spoken of Israel as the son of Yahweh, but 
Jesus particularizes and directs this love to the individual. John 
the Baptist had already denied in the strongest terms the validity 
of the chosen race concept (Matt. 3.8-10; Lk. 3.8-9). For Jesus it 
is obedience to the law of love that entitles men to be •sons of 
your Father who is in heaven• (Matt. 5.45). 
The originality of Jesus lies mainly in this, that he had in-
stinctively cr.ystallized the essence of Pharisaism in a single 
act of faith; all that Pharisaism stood for was realized in 
the instantaneousness and completeness of metanoia.3 
1. Bultmann, op. cit., I, 25. 2. ~-· pp. 23f. 
3. Charles Guegnebert, Jesus, trans. S. H. Hooke (New York: University 
Books, 1956), p. 403. 
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This is possible, not because Jesus vas the first to be sensitive to 
this mood, for "in early Judaism, we find the Fatherhood of God prom-
inent in doctrine and piety: it is a common theme of Rabbinic teaching, 
and 'Father' is a common mode of address in pr&Ter.nl The difference 
is that Jesus made the guiding principle of his life his faith in God 
as his loving 7ather, obedience to whom is a positive response of love. 
The Shema, which Jesus recognized as the first and great com-
mandment (Mk. 12.29-30; Matt. 22.37-38; Lk. 10.27), orders men to love 
God. But love is not an emotion which can be regulated by law; it can 
arise only as a voluntary response to a loving Father. The decisive 
distinction lies in motivation. The ceneral attitude that disobedience 
is sin and that obedience is expected by God too easily attaches itself 
to contemporary cultic and ritualistic patterns of conduct aad doctrine. 
The motivation of love is more demanding (radical) than 8J3.7 obedience 
to legal requirements with their threats of punishment. Not that the 
loving rather might not punish, but the motivation is poai tive and 
internal and radical rather than negative and external and capable 
of being (in theory) completely fulfilled by observing the written 
and oral laws. There is no room for works of supererogation in the 
radical obedience of love; for when we have done all, we are yet un-
worthy servants, since we have not loved with perfect love as the 
heavenly Pather loves us (Lk. 17.10; Jatt. 5.48). 
The notion of reward (Matt. 6.1-8, 16-18) would seem to stand 
in contradiction to this concept of voluntary and radical obedience. 
1. Manson, OR• cit., P• 92. 
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This secondary motivation to obedience might appear to tarnish the 
purity of so noble a sentiment. In fact, Jesus seems to contradict his 
own principle b.v appealing to the benefit of reward (Matt. 6.19-20; 
Mk. 10.21) and threatening with hell (Matt. 10.28; Mk. 9.43ff.). Jesus 
has no doubt that God does reward and punish men for their conduct. 
But just aa he repudiates the doctrine that calamity is al~s caused 
by sin (Lk. lJ.l-4; cf. John 9.1-3), so nhe promises reward precisely 
to those who obey not for the sake of reward.•l In other words, the 
performance of good works, ritualiatic acts, or penitential prayers 
for the purpose of receiving reward EaT command the praise of men but 
not the appraval of God (Matt. 6.1-5, 16). The motive of reward lies 
aa deeply in the Israelitic conception of psychic life as their atti-
tude toward the sinful deed. 
It means that one•s own soul is diseased. 
. . . . . . . . . . . . . . . . . . . . . . . . . . . . 
The decisive thing is what is the relation of the action 
to the acting soul; does 1 t arise in the central will of 
the soul, or does it merel7 lie in the peripheey of the 
soul? 
. . . . . . . . . . . . . . . . . . . . . . . . . . 
The absolutely wicked deed can only spring from a degen-
erate soul and mast itself complete the ruin of the soul 
in question.2 
Even so: 
The motive of reward is only a primitive expression for 
the idea that in what a man does his own real being is 
at stake--that self which he not already is, but is to 
become. To achieve that self is the legitimate motive 
of his ethical dealing and of his true obedience, in 
which he becomes aware of the paradoxical truth that 
1. Bultmann, op. cit., I, 14. 
2. Pedersen, Israel, II, 418-421. 
in order to arrive at himself he must surrender to the 
demand of God--or, in other words, that in such sur-
render he wins himself (Lk. l?.JJ).l 
Jesus• response to God then is neither self-seeking nor a 
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compulsive form of religion. His love for his heavenly Father is not 
a dogmatic and over-emphasized declaration of that love accompanied 
by elaborate words and deeds as proof.2 It is this seemingly easy-
going spiritualized type of religion that the dogmatist and fanatic 
cannot understand, for they do not truly feel this warm and personal 
love for God and fellow man. Since love is a quality of character 
which cannot be produced by command, they feel that the only wa, to 
make up for this deficit is by stronger assertions and more convincing 
(and often violent) deeds. Compulsive religion then is not strength 
but weakness, not magnitucle of spirt; but emptiness of soul. 
1. Bultmann, op. cit., I, 15. 
2. The psychoanalytic interpretation of dog.a indicates that the 
obsessive attempts to convince others or to demonstrate a point 
actually are an attempt to convince oneself of a greatly doubted 
position. We do not find Jesus attempting to •prove" that the 
heavenly :rather ia a God of love and mercy, though he assumes 
and illustrates his point as in the parable of the Prodigal Son. 
CIU.Pl'IR v 
PAUL 1S CONVERSION A TBANSFER J'ROM SUBMISSION TO TORAH 
TO SUBMISSION TO CHRIST 
1. Paul's Desperate Attempt te Fulfill the Law 
With what justification are we able te B&T that Paul deeper-
ately attempted to fulfill the Law sad to impl7 that his efforts te 
~aia an assurance of salvation thereby were in Tain? The conclusion 
that aa attempt to fulfill the Law is Taia is axiomatic from a study of 
Paul's letters,~·· Rom. J; 8.1-4; Gal. 2.16; J.l0-13; 5.4. This 
doctrinal generalization ericiaated ia Paul 1 s ew.n relicious experience. 
His ewa individual predicament ratker than the ceneral 
plicht ef man, then, was a decisive factor in Paul's 
decision about the Law. It was net taat a friend or 
relative ef Paul was uaable to observe the Law; fer te 
him, Paul micht well have said, at least in his pre-
conversion d~s: "Just ce•trel yourself and tr,y 
harder.• The situatie• fer Paul was that the issue 
was pre-eminently his own; initially, it was his very 
owa salvaticm. which he was seekiac. But Paul went on 
frem the persenal and the particular to the universal.! 
The brief biecraphical sketch in Philippians indicates at the 
least aa earnest desire to fulfill the Law. 
Circumcised o• the eighth d&T, ef the people of Israel, 
of the tribe of Benjamin, a Hebrew born of Hebrews; as 
1. Samuel Sandmel, The Genius of Paul (New Yerk: Farrar, Straus & 
Cudahy, 1958), P• JJ. 
9? 
to the law a Pharisee, as to zeal a persecutor of the 
church, as to righteousness under the law blameless .1 
But •the very commandment which promised life proved to be 
98 
death to me• (Rom. 7.10), this in spite of the fact that apparently 
he did all that could be expected of ~ man. :But what is there to 
indicate that Paul desperately attempted to fulfill the Law? The 
evidence is explicit if not voluminous. Paul himself s~s. "I 
advanced in Judaiam beyond :rna.ny of IV own age among IV people, so 
extremely zealous was I for the tradition• of ~fathers" (Gal. 1.14), 
and he describes himself •as to zeal a persecutor of the church" 
(Phil. J.6). Luke describes his reaction to the deviation called the 
•way" as follows: •saul laid waste the church, and entering house 
after house, he dragged off men and women aad. comi tted them to 
prison" (Acts 8.J), and 
:But Saul, still breathing threats and murder against the 
disciples of the Lord, went to the high priest and asked 
him for letters to the synagogue• at Damascus, so that if 
he found any belonging to the 'I~, man or women, he might 
bring them bound to Jerusalem.2 
The p~choanalytic method of interpretation does not alW&JB 
arrive at completely new and independent appraisals, but sometimes 
merely reinforces intuitive insights of :Biblical scholars. Those who 
had never heard of the term •reaction formation• could observe the 
fact that powerful and conflicting emotions had been long at work in 
Paul's mind prior to his conversion experience, which followed 
feverish activity as a persecutor. 
1. Phil. J.S, 6. 
2. Acts 9.1, 2. 
Reaction formation is the establishment of a trait or a 
regular pattern of behavior that is directly opposed to 
a strong unconscious trend; or the pattern itself. It 
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is more permanent and covers a greater area of person-
ality than a defense reaction. Development of aggressive 
behavior as a means of repressing or denying fear, or of 
great sympathy as a means of repressing sadistic impulses, 
are examples. The original impulses are, however, likely 
to break through at times.l 
Paul's self-appointed and hysterical labors aimed at removing 
a dangerous heresy were ostensibly for the benefit of others. The 
Way could endanger only the weak; but Paul was strong, even more 
zealous than his fellow Pharisees. 
But we know that fanaticism is a reaction against the attraction 
of that which is attacked; and that the more fierce (compulsive) the 
struggle, the more we ~ be sure that doubt is very near the surface 
and about to emerge.2 
The passage Deissmann calls the De Profundis of RomanaJ 
•wretched man that I am• (?.24), may be •not so much autobiographic 
as typical of human nature• for Paul, but he •certainly learned all 
this through his own experience.n4 
1. H. B. English and A· c. English, A Coaprehensive ~icti99ary of 
Psychological and Psychoanalytical Teras (New York: Longmans, 
Green & Company, Inc., 1958), p. 440; cf. Brenner, An Elementatt 
Textbook of Pllcho!Qalysis, pp. 93-98. 
2. Reik, Mtth and Guilt, pp. 35lf; Dogma and Compulsion, pp. 24-lJ?. 
J. Deissmann, oe. cit., p. 53. 
4. Frederick C. Grant, AA Introductiga to New Testament ThoY&hJL 
(New York: Abingdon Press, 1950), p. 173. 
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Saul • • • had thirsted after the water of life for a long 
time. He searched for it with all the zeal of an ardent 
mind devoted to a single purpose--first by acquiring wisdom 
in the w~s of the eager student,--for all that remaining 
thirsty; then by strict obedience in fulfillment of the 
letter of the law--and had found it vas in vain; then by 
cruelty and ruthlessness against those who slighted the 
law-and it had given hia nothing but a heavy heart .1 
2. The Pathology of Attacking the Unorthodox 
Deissmann•s portrait of "Paul the Man"2 reinforced by scriP-
tural references hardly disposes one to think of him as a normal person, 
which conclusion is no villification of his character. It would seem 
that a majority or possibly all the great men of histor,y have suffered 
from some pathological characteristics. The difference between the 
creative genius and the crippled neurotic or psychotic, however, is 
not in the absence of emotional problema in the for.er, but may be 
eeen in the end result of one 1s struggles and labor. As Deissmann 
puts 1 t, 
Dann ist Paulus die geistige Grossmacht des apostoloschen 
Zeitalters: er hat mehr geschafft, und nicht nur mehr 
geschafft, sondern auch mehr geschaffen ala alle Anderen.3 
Hayes lists a number of distinguished epileptics of history: 
Socrates, Mohammed, St. Bernard, St. Francis, St. Catherine of Sienna, 
George Fox, Jacob Boehme, Swedenborg, Julius Caesar, Augustine, King 
Alfred, Savonarola, Pascal, Petrarch, Moliere, Handel, Peter the 
1. Hanna Sachs, Masks of Love and Life, ed. A. A. Roback (Cambridge, 
Mass.: Sci-Art Publishers, 1948), p. 85. 
2. Deissmann, op. cit., pp. 48-65. 
). Ibid., p. 1, (Paul, then, is spiritually the tower of strength of 
~apostolic age: he has labored more, and not only labored more, 
but also created more than all othere). 
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Great, and Napoleon Bonaparte.1 
There is not sufficient evidence to determine whether Paul 
was epile_ptic, but that which we have points to such a possibility. 
It would be folly, of course, to attempt a positive diagnosis from 
evidence which is secondary and so far removed in time. 
He calls his difficulty a •bodily ailment• (Gal. 4.1)), •a 
thorn in the flesh• and •a messenger of Satan• (2 Cor. 12.7), and 
thanka the Galatians for not despising hia because of it (Gal. 4.14). 
Xpilepsy was believed by the Jews to be a visitation from 
Satan. And it was a custom among aa.cien t people to spit out at the 
sight of an epileptic seizure. !he word Paul uses for •despise• means 
literally •spit out.• !his is the strongest kind of evidence, eince 
Paul wae not trying to diagnose his illness, but was merely reporting 
the reaction of people to it. It was recurrent, revoltinc,2 and 
apparently sometimes accompanied by vision• and ecstasies. 
Adams) points out that the epileptic may remember the sen-
sations called the •aura,• and that so•U•s the aura may occur 
without loss of consciousness. The aura may include a flaah of light 
1. D. A. Hayes, Paul and His Epistles (New York: The Methodist Book 
Concern, 1915), pp. 44f. 
2. See the article by R~mond D. Adams, •Recurrent Convulsions,• 
Princi les of Internal Medicine, ed. T. R. Harrison, R~mond D. 
Adams and others, )rd edition; New York: McGraw-Hill Book Co., 
Inc., (1950)1958, pp. )24-327, for a description of epilepsy, 
including its disgusting or repulsive features, which include 
spasms of the muscles, contortions of the face, oozing of saliva 
or blood from the lips, and sometimes loss of urine or feces. 
) •. Adame, loc. cit. 
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or a sensation of lights, hallucinations or perpetual illusions, 
auditory illusions, sometimes a voice repeating recognizable words, 
and curious feelings of unreality (cf. 2 Cor. 12.2-3). These symptoms 
are similar to what we know of the conversion experience and later visions 
of Paul (~ •• 2 Cor. 12.2ff.). He tends to despise worldly wisdom 
(1 Cor. 2.1-10), and thanks God that he speaks in tongues more than the 
Corinthians (1 Cor. 14.18).1 He has an "abundance of revelations" 
(2 Cor. 12.7) and visions (2 Cor. 12.1-4; Acts 22.17-21; 9.4ff.; 20.23; 
16.6-7; 16.9; 27.23f.) and receives not only clear directions from the 
Lord (Acts 22.17-21; 20.23; 16.6-7, 9; 27.23), but even "things that 
cannot be told, which man may not utter• (2 Cor. 12.3; cf. Rom. 8.26). 
It will be satisfactory for our purposes, therefore, to accept 
the estimate of Dr. Theodor Reik, the only psychoanalyst who has 
interpreted Paul analytically,2 that Paul's conversion experience 
"occurred in an epileptic or hystero-epileptic attack.n3 Breuer 
informs us that 
Adolescents who are later to become hysterical are for 
the most part lively, gifted and full of intellectual 
interests before the~ fall ill. Their energy of will 
is often remarkable. 
These traits by no means indicate maturity and self-confidence. 
1. In this chapter, Paul condemns speaking in tongues without interpre-
tation, especially in church, which could indicate that his own 
seizures were private. 
2. Hanna Sachs' interpretation is incomplete. 
). Reik, Mtth and Guilt, p. 354. 
4. Josef Breuer, "Innate Disposition-Development of H;ysteria," Studies 
on Hysteria. J. Breuer and s. Freud, trans. and ed. James Strachey, 
Anna Freud and others (New York: Basic Books, Inc., 1957), p. 240. 
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Even when he defends his apostleship, Paul 1s defensive attitude is 
clearly discernible, coverinc up deep feelincs of iaferiority (1 Cor. 
15.9; cf. 1 Cor. 4.9-13; 2 Cer. 11.6). He fears his own impulses; and 
not havinc heard of the !!• he ascribes them te the fleshl (Rom. 8.3-10, 
12, 13). "I pommel~ body and subdue it" (1 Cor. 9.27). Alene with 
self-abasement occurs a desire fer death, or rather, the unconscious 
feeling that death threatens and is deserved (Phil. 1.21-2); 2 Cor. 
5.2, 4). ~e beatincs and sufferincs Paul underwent were eneuch te 
make one wish for the peace of death, but Paul is thinkinc also of 
his youth. "I was once alive apart from the law, but when the 
commandment came sin revived and I died" (Rom. 7.9). Any of these ail-
mente and feelings taken alene might net be very sicnificant. But the 
emotional reservoir within Paul burst its restraininc dam and overflowed 
in fanatical and murderous vehemence upon innocent and respectable 
fellew Jews. 
Stephen's Christ-like (non-resisting and levine) death smote 
Paul to the heart.2 With all his zeal as a Pharisee, he had nothing like 
this in his religion. And this kind of love must be that fer which he 
had been searching in vain, for the defense reaction occurred swiftly to 
prevent his recognizinc his true feelincs. Paul became a sadistic perse-
cutor and murderer because he doubted his own religious convictions. 
Herein is the true sicnificaace of relicfeus persecution. The need 
1. Paul sometimes uses ~to denote human weakness and carnality (Rom. 
6.19, etc.). It is necessary te crucify the flesh, the seat of pas-
sions and desires (Gal. 5.24). See Bultmann, Theoloey of the New 
Testament, I, 2)2-246 for a fuller discussion of "flesh." 
2. Paul expresses some of his guilt feelings in 1 Cor. 15.9 and Acts 
22.20, as well as by his persecution activity, which is his defense 
reaction against his own inner feelings. 
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expressed by such violent action is that of repressing unconscious 
doubts which have been brought dangerously near the surface of con-
sciousness by certain circumstances or movements. 
A remarkable feature of Paul 1s persecution is that it was 
directed against fellow Jews. These followers of the •w~n were 
numerically insignificant. Why bother with them if his real purpose 
was to exalt the God of the Jews? For they worshiped the same God. 
Why not attack the infinitely larger problem of converting or sup-
pressing Roman, Greek, and other heathen in Palestine (besides sheer 
physical inability)? The real reason is that Paul did not feel 
threatened except from within.l 
The attack against the unorthodox is irrational. The real 
motives of the persecutor are unknown to himself. He C8Jl.not afford 
to debate the issue; for not only is it possible that he may be made 
a laughing-stock if proved wrong before others by the clever use of 
words (cf. 2 Cor. 11.6), but he is apprehensive lest his own previously 
repressed doubts should now rise victorious. This attitude never com-
pletely left Paul; for he writes, •But even if we, or an angel from 
heaven, should preach to you a gospel contrary to that which we preached 
to you, let him be accursed• (Gal. 1.8). 
). Christ's Death-Resurrection :Becomes for Paul 
the Salvation Bvent 
The early church was organized because of belief in Jesus• 
resurrection.2 The reaction of the disciples after the crucifixion 
indicates that they did not foresee a resurrection. When Mar,r 
1. See Reik, Dogma and Compulsion, pp. 48-lJ?. 
2. Deissmann, op. cit., pp. 98f. 
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Magdalene told •those who had been with hia• of her vision, •they 
would not believe it• (Mk. 9.9-11; cf. Lk. 24.8-12). The Maedalene 
is prominent in all four of the Gospel resurrection stories. It is 
possible that the •lost endinc of Mark• (16.9-19) and the Gospel of 
John (20.1-18) have intuitively pointed to the cenesis of the resur-
rection faith. The Marean author directly associates the first 
appearance with a pathological woman (seven demons in those days), 
and Joha 1 s description of her reactions is remarkably similar to 
the delusiens of pathological phenomena. Yreud adopted the term 
•omnipotence of TheUCht• from a hi~Qly intelli&eat sufferer from 
compulsion neuresis who conjured up people b,y thinking about them.l 
These figments of imacination seem as real to the patient as his 
actual associates. 
At any rate, her story was ~te unbelievable; but when the 
miracle of a traasforminc faith occurred ia the apostles2 and a small 
community was formed, it became necessary accordinc to the Hebrew cen-
ception of the nature of man to materialize the resurrection body until 
it could be touched (Jn. 20.27; Lk. 24.)9), and it could partake of 
food even thouch it was hardly recocaizable (Jn. 21.4-lJ; Lk. 24.42-4)). 
Paul 1s conception of the resurrection as spiritual (1 Cor. 15.)5-50) 
is probably considerably advanced beyond the reperts he received many 
years before (1 Cor. 15.lff.). However the resurrection faith arose, 
1. Freud, Totem and Taboo, p. 87). 
2. Faith is contacious; cf. the visions at Fatima which require the 
credulity only of those who will be satisfied with nething less 
than miracle. 
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it vas a fait accompli when Paul came on the scene and never gave him 
any difficulty as an object of belief. Once when challenged as to the 
resurrection, he offered a list of witnesses (1 Cor. 15.5-8). But he 
placed even more emphasis upon the death on the cross. Although often 
speaking of the resurrected Christ, Paul preached Christ crucified 
(1 Cor. 1.23; Gal. 3.1). 
Therefore, the gospel can be called the "word of the cross" 
(1 Cor. 1.18) •••• The ene.tes of the gospel are •enemies 
of the cross of Christ'' (Phil. 3.18; cf. 1. Cor. 1.1?; Gal. 
6.12). But the death and the resurrection of Christ are 
bound together in the unity of one salvation-occurrence: 
"he who died" is also "he who vas raised upu (Rom. 8.34; 
2 Cor. 5.15; 13.4).1 
It is remarkable that we find so 11 ttle about the life of 
Jesus in Paul's writings. Nor does he quote Jesus• teachings (as 
he might well have done) to support aia ethics.2 For the aspect of 
Jesus in which Paul was primarily interested is the salvation event. 
This salvation was opened to Gentiles through Paul's work, but ita in-
caption was in Paul's belief that he vas under •sentence of death." 
At one end stood death •••• This anxiety, which overshadows 
the humans, spoiled for Paul everything in life; it became 
the embodiment of all frustrations. Its significance was not 
only that it made life unstable, unreliable, passing out from 
between a man's fingers before he vas able to close them; it 
stood as the ~mbol of every defeat and inhibition, as the 
w~ leading to the impassable doors, or, in his language: 
by drive of desire, the law was turned into the constant 
threat of sin and sin vas identical With death, vas in fact 
the absolute death (Rom. ?.?, 8).3 
1. Bultmann, Theology of the New Testament. I, 292f. 
2. This observation is not intended to imply that Paul vas not also 
influenced by the ethic of Jesus. 
3. Sachs, op. cit., p. 86. 
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Paul's preoccupation with death and his reaction against the sacred 
custom of circumcision indicate a considerable degree of what is 
called "castration anxiety.ul 
The picture first presented to Paul that resulted in raging 
ferocity on his part was that of God's chosen Messiah attached to a 
tree. Beyond the fact that such a conception was degrading or even 
blasphemous in Jewish thought, why did it have so powerful an effect 
upon Paul? :Before attempting to answer so difficult a question, let 
us consider another example from Freud's writings. 
In a well-known etching by ~elicien Rope • • • an ascetic 
monk has S01J€ht refuge • • • near the image of the crucified 
Savior. Then, phantom-like, the cross sinks and, in its 
stead, there rises shining the image of a voluptuous, unclad 
woman, in the same position of the crucifi.xi on. Other 
painters of less psychological insight have, in such represen-
tations of temptation, depicted ain as bold and triumphant 
and relegated it to some place near the Savior on the cross. 
Rope alone has allowed it to take the place of the Savior 
on the cross; he seems to have known that the thing repressed 
proceeds, at its recurrence, from the agency of repression 
itself .2 
People can endure having their unconscious life enacted in 
ritual or disguised in doctrine; but when unconscious wishes and fears 
are portr~ed too realistically, the reaction is violent, even to the 
point of murder. Reik assists our understanding again. 
Christ on the Cross is, so to speak, a recent appearance of 
the human sacrifice brought to the Father-God. • • • We have 
1. The thesis of the section on •circumcision• in Chapter II is that 
this anxiety is universal, but the intensity depends on various 
factors. 
2. Sigmund Yreud, Delusion and Dream, ed. Philip Rieff (Boston: The 
Beacon Press, 1956), p. 56. 
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to follow that forgotten, ancient idea of sacrifice to the 
sacred tree to its consequences. Christ is united with the 
tree, the animistic tree god •••• What takes place in 
crucifying Christ is--expressed in tree-totemistic terms--
the union with His Father.l 
Apparently Paul's unconscious wish is for death (punishment for 
his wicked thoughts) and identification with his father (or Father). 
The wish of his father and of the authorities under whom he may have 
studied was for him to be obedient to the Law. He attempted to ebey 
these demands of his superege (the wishes of authority figures). 
Renan 1 s description of the science of the scribe certainly does 
not represent the best of the scribes of Paul's day, but it probably 
reflects Paul's real feelings about the system as such. 
The science of the Jewish doctor, of the ~ or scribe, 
••• filled with ridiculous pride those who had wearied 
themselves in acquiring it •••• The tendency of this 
scholastic culture was to create esteem only for those 
difficult triflings on which they had wasted their lives, 
and which were regarded as the natural occu~tion of 
persons professing a degree of seriousness. 
It is such thoughts as these that are too dangerous to be 
recognized for what they are, namely, rebellion, and which deserve 
the punishment of death. The crucified Christ, punished upon the 
tree, yet united with the Tree, recalls the rebellion of Adam who 
ate of the Tree and was punished by death. Yet to eat of the Tree 
is to incorporate the qualities of that god and to be identified 
1. Reik, M[th and Guilt, pp. 288f. 
2. Ernest Renan, The Life 2f- Jesus, The Modern Library (New York: 
Random House, 1927). pp. 214f. For a cerrective to anti-Jewish 
sentiments in the New Testament and in present day thought, see 
Frederick C. Grant, Ancient Judaism and The New Testament (New 
York: The MacMillan Co., 1959). 
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with him. Paul would haTe understocad none of this any more than any 
l~man today uninitiated in the science of psychoanalysis. Paul merely 
said that this was blasphemy of the most outrageous kind and that any 
who were fooliSh enouch to believe it were deserving of death. Yet he 
longed to revolt as had the crucified young heretic, but was unable 
uatil in an hystero-epileptic seizure he "died with Christ; or, as he 
would s~. 'in Christ.• That is, he had identified with the man in 
whom so many Jews saw the Messiah.•l 
From this point, Christ becomes the second Adam whose obedience 
unto death cancelled the effects of the first Adam's transgression. 
"Therefore as sin came into the world throuch one man and death through 
sin • so oae maa's act of riehteousness leads to acquittal and life 
for all men" (Rom. 5.12, 18). The dynamics of the salvatiQn are not 
explicable. "But we preach Christ crucified, a stumbling-block to Jews 
and folly to Gentiles" (1 Cor. 1.2J; cf. Gal. 5.11). Paul is not 
skilled enou&h in speaking to explain it, even if he fully understood 
it himself (2 Cor. 11.6). But he knows that he has experienced salvation, 
and he pours out his gratitude and love in the "Christ-hymn." 
Have this mind among yourselves, which you have in Christ 
Jesus, who, though he was in the form of God, did not count 
equality with God a thiag to be grasped, but emptied himself, 
taking the form of a servant, being born in the likeness of 
men. And being found in hUJDall form he humbled himself and 
became obedient unto death, even death on a cross. There-
fore God has highly exalted him and bestowed on him the 
name which is above every name, that at the name of Jesus 
every knee sheuld bow, in heaven and on earth and under the 
earth, and every tongue confess that Jesus is Lord, to the 
glory of God the Father.2 
1. Reik, O£• cit •• p. J54. 2. Phil. 2.5-11. 
CHAPTER VI 
TOWARD A SYNTHESIS 
1. A Summary of Preceding Conclusions 
It would perhaps be well to gummarize some of the principal 
conclusions of the precedinc chapters at this time. The psychoanalytic 
method reveals the unconscious meaning and purpose of cultic rites and 
the fact that all of them center upon the concept of sacrifice. The 
basic purpose of these rites is to achieve identification with the 
god and thereby assume his powers by eating the totem animal. In 
time, the process is disguised, as the animal is no longer strictly 
a totem. It is still consumed as a totem; but the thought of it as 
a totem has been forgotten (repressed), as a process of spirituali-
zation tended to lift Hebrew religion into an ethical plane. Further, 
the rites tend to move away from crass totemism; ~·· human sacrifice 
is replaced by animal sacrifice, the blood is sprinkled instead of 
being drunk, etc. 
In historical times the purpose of cultic rites is primarily 
to satisfy these same unconscious urges, but also to inculcate obedience 
in the succeeding generations by "passing on the culture.• Under the 
influence of the overwhelming father figure of monotheism, the element 
of submission comes to be regarded as the principal virtue in the 
Hebraic way of life. 
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The totem feast is commemorated primarily in the Passover (at 
least it is most easily recognised in this feast). The observance of 
the Passover ia "compulsive" in ita nature rather than merely a casual 
following of a long established custoa, as indeed is the case with 
the entire cult, since sacrifice is the principal element of cultic 
expression, and the unconscioua meaning of all sacrifice is parricide, 
which ie the tendency that gives rile to coapulaive ritual. 
Circumcision becomes the badge of the tribe, marking the 
punishment by the fathers upon the sons in advance for parricidal and 
incestuous wishes. As symbolic castration, it symbolizes death, or 
total submission to the father. Then, since the evil wishes are 
taken care of in advance, the circumcised aales ~ partake of the 
Passover, the cereaonial sl~ing and eating of the totem {god). As 
a death and resurrection ritual, circuacision gives the male new 
status as a member of the clan--that of one of the •brothers,• 
rather than remaining as a dangerous son. Thus begins the process 
of the breakdown of ties of kinship as the primary bond uniting men 
in favor of ties of religious ritual. lhen a &!.£.who is circumcised 
may partake of the Paasover. 
Besides acting as a symbol of assurance that one will not 
kill one's father (god), circumcision as a symbol of submission also 
certifies that one will submit to the codes of the clan, that one 
will be obedient. 
The most power~l motivation toward submission is precisely 
the unconscious knowledge that one has mentally committed parricide 
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(as a preliminary act to identification with the father by ingestion), 
and also for reprisal for the father's hostility. The sense of cuilt 
thereby produced and intensified by symbolic repetition in religious 
ceremonies issues in attempts to reconcile the father by "subsequent 
obedience," which is more powerful than the commands of the living 
father. 
With the advance of civilization, these crude, primitive and 
distasteful ideas were repressed and rationalized. But in times of 
stress such as that in which the great Hebrew prophets arose, when a 
sense of guilt seemed to sweep over the Mediterranean world, the re-
pressed tendencies broke forth in orciastic ceremonies of a more 
primitive nature, traces of which have been noted in the Bible. 
In addition, there was awakened a new moral and ethical 
insight throU&h the Hebrew prophets, who saw that the religious 
ceremonies were failinc to produce the higher intent of the laws 
that gave rise to them. They, of course, knew nothing of totemism 
as such, but sensed the contradiction between higher religion and 
a compulsive ritualism. Their protest, overshadowed by the Exile 
but resulting in the purification of Yahwism and the rise of Torah, 
was too advanced for the Hebrew people, since it denied instinctual 
gratification (the unconscious desire for the ritualistic eating of 
the god, etc.); and further it failed to provide a ceremonial basis 
for its lofty concepts. Obedience from a sheer sense of justice was 
too difficult, and love had not yet replaced zir 1a (fear-reverence) 
as the primary emotional attitude toward the deity. 
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The Torah soon became more important than the revived sacri-
ficial system; and. regarded as an extension of God's personality, 
took on fetish-like characteristics.! Obedience to the Torah became 
quite as sterile as obedience to the old cultic rituals, and in 
addition lacked much of the instinctual gratification which the temple 
cultus still provided. But so great a step away from the old, totemic 
religion was taken that the destruction of the temple in 70 A.D. 
hardly affected Judaism. 
The much-needed addition to first century Judaism was provided 
by Jesus• emphasis upon obedience as a voluntary response to a loving 
father. an obedience which is no mere fulfilling of ritualistic or 
legal regulations. but a highly spiritualized ethic of love for God 
and man. 
It is the contention of this study that the analysis made of 
this background provides a fuller understanding of Paul 1 s emphasis upon 
obedience as an essential and primary element of faith. 
Paul's conversion is seen as evidence that, although he had 
submitted to the Law as a Pharisee, inwardly he was revolting acainst 
it as a hated restraint. The very appearance of his real desire for 
love and liberty as symbolized in the preaching and conduct of the 
followers of the Way, caused an explosive defense reaction in the form 
of persecution as a smokescreen against insight into his real feelings 
and wishes. The conversion experience marked the turning point in a 
1. Fetishism is the veneration of inanimate objects. 
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character-changing reaction formation that finally produced one of the 
noblest tributes to love ever penned (1 Cor. lJ). 
The release from bondage to the Law, achieved by Paul's trans-
fer of loyalty to Christ, was not one hundred per cent transformin~. 
The drastic change of even a reaction formation does not produce a 
total change of character. Paul's life-long indoctrination toward 
obedience is not annulled. It is the method of obtaining salvation--
no longer by the Law, but by the grace of God through faith--which 
is changed. The same fundamental unconscious drives are not changed---
the desire for union with deity--but the methods of satisfying these 
impulses are considerably altered. As we examine Paul's thought, 
however, aided by the insights provided by the psychoanalytic method, 
we discover that the same basic influences are at work, and that 
progress in religious culture consists partly in reviving totemistic 
rituals in more cleverly disguised ceremonies. Faul played a major 
role in the development of Christianity as he attempted to deal with 
the instinctive forces within himself, toward which and acainst which 
he reacted. 
2. New Consequences of Obedience: ~stical Union with Christ 
Jesus not only called men to repent but also to be perfect, 
loving even enemies, in order to become sons of the heavenly Father 
{Matt. 5.4)-48). He seems to have offered no ritual for producinc 
this desired effect; therefore, it would appear that he assumed that 
man can fulfill God's will (which is the intent rather than the letter 
of the Law) by an exercise of volition. He told a certain lawyer that 
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the way to inherit eternal life is to lOYe God and his neighbor. "Do 
this, and you will live" (Lk. 10.28). 
In contrast to ~is, Paul did not believe that man is capable 
of such achievemente--being perfect, becoming eons of God, gaining 
eternal life--through his own efforts. His letters are full of reproof 
to the very people whom he calls the •body of Ohrist" (1 Cor. 12.27); 
and despite his tre .. ndous conversion experience and later ecstasies, 
he despaired at his own inability to control himself. "For I do not 
do what I want, but I do the very thing I hate• (Rom. 7.15). The 
solution is not in more self-discipline alone, but to be "in Ohrist• 
(Rom. 8.1). This is the primary act of obedience: to realize that 
God has provided a vaT superior to observance of the Law (Rom. 8.)), 
and to submit to this new program rather than continuing the useless 
struggle to achieve righteousness b,y one 1s own efforts. 
In Paul we see a representative not only of Judaism but of 
the whole Helleniatic world of his time, troubled in con-
science, but more troubled b,v awareness of its own inner 
impotece aad futility, knowing good but unable to achieve 1 t.l 
"Paul prefaces the thesis of righteousness by faith without 
works with a demonstration of the universalitJr of sin in Rom. 1.18-
).20,"2 and blames this coamic situation on Adam 1s sin (Rom. 5.12-19). 
The question illllll8diately arises as to hw Paul could think that the 
disobedience of one an had universal consequences. The ancient 
concept of the corporate com.unity, diacussed in chapter two, lay 
1. Grant, op. cit., p. 175. 
2 • .Bult118.11.11, Theolou of the New Testament, I, 250. .But note the incon-
sistency in Paul 1s thought; for here he states that men are respon-
sible for their plight, since God revealed His nature and will to 
them, but they chose idolatry. !he7are without excuse (Rom. 1.18-23). 
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behind this theory. For the Jew, all humanity could be thought of as 
of the tribe of Adam; therefore, all mankind shared in Adam's sin. 
For Paul, this does not result in a fatalistic attitude. Man 
can choose to Whom he shall submit as a slave. 
Do you not know that if you yield yourselves to any one 
as obedient slaves, you are slaTes of the one whom you 
obey, either of sin, which leads to death, or of 
obedience, which leads to righteousness?! 
The way to salvation for Paul is that of the submissive 
obedience of faith, and the compulsive factor is partially revealed 
by the metaphor. 
The volitional factor in faith, the factor of submission 
which perceives in faith an act of obedience and which 
silences all objections ••• finds its correlate in the 
psyChical peculiarities of the obsessional idea.2 
But there are important differences. 
In the obaession of the neurotic we have an idea or an 
opinion of an individual which despite all objections is 
suppressed. In faith we have a great aocial phenomenon 
which requires obedience even despite the criticism of 
the human understanding.) 
Thus there is a different •attitude toward the outer world.• 
While the neurotic generally keeps his obsessional idea to 
himself, and, of course maintain• it in spite of all his own 
obJections, religion proclaims its doctrine, and endeavors 
to become a general, comprehensive organization.4 
1. Rom. 6.16. 
2. Reik, Dogma and Compulsion, p. 125. 
J. Reik, loc. cit. 
4. Reik, loc. cit. 
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For Paul all this is intimately related to his brand of 
~sticism.l MYsticism generally refers to individual union with Ged 
or to the attainment of spiritual insights. In this latter sense, 
especially, the prophets and Jesus were ~sties. But Paul's ~sticism 
is quite different from all precedinc forms. 
The primary aim of totemism and of the contemporary mystery 
religions was identificati•n or union with the ged; but the former 
was too primitive and the latter too direct--undisguised--and therefore 
unacceptable to Paul. The goal in Paul 1 s thought is essentially the 
same, ~·• to become sons of God (Rom. 8.14; 2 Cor. 6.18; Gal. 4.S; 
Phil. 2.15: etc.); but the method has beeA changed by God Himself. 
"God sent forth his Son ••• to redeem those who were under the law, 
so that we micht receive adoption as sons• (Gal. 4.4f; cf. Col. 1.12-2)). 
The method of salvation is no longer thro~ the Law, much less 
throU&h the sacrificial cultus; but "in Christ Jesus you are all sons 
of God, throU&h fai th11 (Gal. ).26). •You must consider yourselves 
dead to sin and alive to God in Christ Jesus" (Rom. 6.11). The new 
formula is "in Christ." Paul not only experiences this ~stical state 
of being "in Christ• (Gal. 2.19-20), but assumes that others share 
this exalted condition (Gal. ).26-29; Rom. 8.10, et al.). 
1. For an excellent and comprehensive discussion of Paul's mysticism, 
see Albert Schweitzer, Th~sticism of Paul the Apostle, trans. 
William Montgomery (New York:- The MacMillan Co., 1931). But as 
Kennedy reminds us, ~P~ul and the Mtster~ Reli,ion~, p. Jl, 
"'Mysticism' is one of the most elastic terms in the vocabulary of 
relicion.• So when the word is used, it should be clearly defined. 
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It is true that Paul does not alw~s distinguish clearly between 
the Spirit of God and the Spirit of Christ (Rom. 8.9; 2 Cor. ).17; Gal. 
~.6), but nowhere is it intimated in his writings that man has access 
to God except through Christ. Yet aa Schweitzer notes, Paul does not 
make the •being-in-Christ into a being-in-God.nl 
A distinctive characteristic of this Christ-~sticiam is that 
Paul thinks of it aa the experience of haTing died and risen again 
with Christ (Rom. 6.)-11; 2 Cor. 5.14, 17; Col. 2.llf.). As circum-
cision symbolized the death of the neophyte in initiation ceremonies, 
ao baptism, for Paul, initiates the seeker after Christ into burial 
and resurrection with Christ.2 
Do you not know that all of us who have been baptized 
into Christ Jesua were baptized into his death? We were 
buried therefore with him by baptism into death, so that 
as Chriat was raised from the dead by the glory of the 
Father, we too might walk in newness of life.J 
Paul can reJect the "badge of his tribe" only because he has 
replaced it with a rite which, although it alao symbolizes death, 
does so in a leas suggestive and therefore more acceptable manner. 
That the rite of baptism appealed to others besides Paul as an 
1. Schweitzer, op. cit., p. 5. The Areopagus speech is probably to be 
attributed to the writer of Acts since it does not conform to any-
thing in his epistles. Paul appeare to wish to evade the conception 
of being "in God• (1 Cor. l.JO; 8.6). Note also that Paul uses the 
idea of resurrection with Christ rather than the rebirth conception 
popular in ~stery religions. It would seem like~ that Paul pur-
posely avoided the term •rebirth," since the result for the ~stery 
religion initiate was direct union with the god. 
2. Although Paul vas unaware of the symbolic meaning of circumcision, 
he makes the comparison in Col. 2.11. 
J. Rom. 6.Jf. 
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efficacious sacrament is shown by the fact that some people at Corinth 
underwent baptism for the dead (1 Cor. 15.29). Paul accepted this 
belief and used it in his argument (1 Cor. 15.30). 
This Christ-~sticism, then, is so fundamental for Paul that 
even the dead ~~~~cy "die and be raised" w1 th or in Chri at. When Paul 
s~s. "Por he who has died is freed from sin" (Rom. 6.7), he is not 
speaking of physical death, since he and others who are nov "in Christ• 
are the very ones to whom he refers. He does not underatand the uncon-
scious processes underlying these ideas, but he 1nak:es it clear that he 
recognizes their symbolical meaning. 
In him also you were circumcised with a circumcision made 
without hands, by putting off the body of flesh in the 
circumcision of Christ; and you were buried with him in 
baptism, in which you were also raised with him through 
faith in the working of God, who raised him from the 
dead. And you, who were dead in trespasses and the un-
circumcision of your flesh, God made alive together with 
him, having forgiven us all our trespasses, having can-
celled the bond which stood against us with its legal 
demands; this he set aside, nailing it to the cross.l 
So, being buried with Christ in baptism is understood by Paul 
as a symbolical and ~stical death. In this ~stical death, the 
Christ-~stic puts off his old nature (Eph. 4.22), crucifies the old 
self (Rom. 6.6), and the flesh with its passions and desires (Gal. 
5.24), and is enabled to live with Christ. "But if we have died with 
Christ, we believe that we shall also live with him" (Rom. 6.8). In 
this new life with Christ, man is depicted as •a new creation: the old 
1. Col. 2.11-14. 
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haa paaaed away, behold the new has come• (2 Cor. 5.17). Man ia no 
longer under the dominion of the Law since •Christ is the end of the 
law• (Rom. 10.4). Man is also free from the power of sin (Rom. 6.6-14), 
for •the old self must be crucified with him so that the sinful body 
might be destroyed, and we might no longer be enslaved to sin. For 
he who has died is freed from sin• (Rom. 6.6-7). 
•Freedom from the Law and sin is also freedom from death, for 
death is the 1wage 1 and the •fruit' of sin (Rom. 6.2); 7.5; etc.).•l 
But those who die with Christ will live with him. •For we know that 
Christ being raised from the dead will never die again• (Rom. 6.8-9). 
The resurrection is vital, for 1 if Christ has not been raised, your 
faith is futile and you are still in your sins• (1 Cor. 15.1?). "The 
sting of death is sin, and the power of sin is the law. But thanks be 
to God, who gives us the victory through our Lord Jesus Christ• (1 Cor. 
15.56-57). 
Schweitzer points out that the eschatological element in 
Paul's ~sticism is unique. "In the Hellenistic ~steries the 
initiate acquires immortality, entering into possession of it on 
his death.•2 But Paul looks toward the end of the world as the time 
for the resurrection, and this may occur so soon that some will not 
even die (1 Thess. 4.15; 1 Cor. 15.51). Paul's thought is not con-
sistent at all stages of his career; for when he eaya, •My desire 
is to depart and be with Christ• (Phil. 1.2)), he appears to expect 
1. Bultmann, op. cit., p. 345. 
2. Schweitzer, op. cit., p. 2). 
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union immediately rather than at a future resurrection. But it is also 
Paul who states that in this life •we see in a mirror dimly," and only 
"know in part" (1 Cor. 13.12). He never makes the claim that he knows 
the details of the future. But he believes that •christ brought life for 
the new mankind; in him it is already present even though it will not ac-
tualize itself for the believer until the future" (Rom. 5.17, 21).1 
Meanwhile, those in Christ (the body of Christ,2 1 Cor. 12.27) are 
nourished by the sacrament of the Supper of the Lord. 
The cup of blessing which we bless, is it not a partici-
pation in the blood of Christ? The bread which we break, 
is it not a participation in the body of Christ? ••• We 
who are many are one bod¥, for we all partake of the same 
loaf •••• Are not those who eat the sacrifices partners 
in the altar? ••• What pagans sacrifice they offer to 
demons and not to God. I do not want you to be partners 
with demons. You cannot partake of the table of the 
Lord and the table of demons .3 
It is clear that the totem meal has been renewed, 11no longer in 
the form of a communion in eating a sacred, otherwise forbidden animal, 
but in eating the God Himself an.d at His own explicit command.n4 Of 
course, it is ostensibly the body of Christ that is consumed in the 
eucharist; for in addition to Paul 1 s avoidance of direct God-~sticism, 
1. Bultmann, op. cit., p. 347. 
2. The Church is equated with the body of Christ explicitly in Col. 1.18, 
24; Eph. 1.22f., 5.23ff. It is, in Bultmann•s terminol~, "the es-
chatological Congregation," Theolggr of the New Testament, I, 308. 
Those who have died and been resurrected w1 th Christ are now 11 brothers 11 
of Christ, who paid the penalty for rebellion against God by his death 
on the cross. Those in Christ, therefore, may be "heirs of God and 
fellow heirs with Christ, provided we suffer with him in order that 
we may be glorified with him" (Rom. 8.17). This ~stical body (the 
Church) replaces the older bond of kinship and the concept of cor-
porate community as the basis of the cult. 
3. 1 Cor. 10.16-22. 4. Reik, Hrth and Guilt, p. 358. 
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the very notion of eating God would be blaspnemous. 1 Paul terms 
Jesus both Passover, i.e., Paschal victim (1 Cor. 5.7) and firstfruits 
-
(1 Cor. 15.20). 
That the totemic interpretation of Paul'• th~t of the 
Lord's Supper is correct is indicated by his attitude toward sacri-
ficial meals, both Jewish and pagan. The Jews become partners in 
the altar, and pagans become partners vi th demons. Those in Christ 
must not partake of pagan sacrificial food or drink (nor, by impli-
cation, even of the Jewish sacrifices): for not only ia this •idol 
worship• ~ the true worship of God, but the demonic totem feast 
ia quite as effective in its •damning• effect as the Lord's Supper 
ia in uniting men with Christ. In fact, Paul warns, •Let any on.e 
who thinka that he atands take heed lest he fall 11 (1 Cor. 10.12). 
!be efficacy of the divine food lasts only as long as a portion of 
that food is still in the body.2 
But neither the Lord' a Supper nor demon. feasts operate auto-
matically. To eat the bread or drink the cup of the Lord unworthily 
not only does not produce salvation, but results in •profani~g the 
b~ and blood of the Lord• (1 Cor. 11.27). •That is why many of 
you are weak and ill, and some have died• (1 Cor. 11.)0). 
1. But the Church transformed Jesus into God. Consider then the signi-
ficance of the doctrine of transsubstantiation! For the view that 
this doctrine is a logical development of religion, see SigmUD:d Freud, 
Moses and Monotheism, trans. Katherine Jones (New York: Vintage 
Books, Inc., 1955. Reprinted by arrangement with Alfred A. Knopf, 
Inc., l9J9), and Reik, Mfth and Gpilt, pp. 89-335. 
2. Could this be the reason why certain Churches and certain people 
feel a compulsiTe need to •take Communion• at least once a week, or 
even daily, especially during holy seasons? 
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Conversely, if one is convinced that through Christ the 
powers of darkness are already defeated, ee Jll81' eat idol meat, unless 
a weaker brother may be harmed (1 Cor. 10.25-29). Because God is more 
powerful than the demons, the taboo of the Lord's Supper is stronger 
than that of demon feasts. '!'hose who are strong in Christ can defy 
the demon taboo, but woe to him who •eats and dri.l1ks Judgment upon 
himself• at the table of the Lordl (1 Cor. 11.29). The result of 
the proper use of the Lord 1a Supper also makes men brothers, and 
all are sons of God since Christ is the son of God (Gal. 4.4; Rom. 
l.J; et al.). According to the totemic and psychoanalytic inter-
pretation, incorporation means identification; therefore, to partake 
of his body and blood means union with Christ. Through the Lord's 
Supper as well as baptism men become •sons of God throll8h faith in 
Jesus Christ" (Gal. J.26),1 and are all •one body in Christ• (Rom. 
12.5). Schweitzer correctly describes the end-result of II&Jl's quest 
for God in Paul •a thought: 
Being-in-God is for Paul impossible so long as the 
angelic beings still possess some kind of power over 
man. Once Christ has, in the progress of the Mes-
sianic Kingdom, overcome them and has destroyed death 
as the last ene~, He will Himself give back His now 
unneeded power to God •in order that God •Y be all 
in all• (1 Cor. 15.26-28). '!'hen only will there be 
a being-in-God. 2 
1. The sacraments are not totally magical in their effect, but are 
conditioned by other factors. See the discussion on ethics below. 
2. Schweitzer, op. cit., p. 12. 
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J. Obedience to the Law of Christ not Emptied of Doctrinal 
or Ethical Content 
Paul's mwstical experience of being in Christ and his teachings 
about freedom were only too soon emptied of doctrinal and ethical con-
tent by some of his converts. This new Christ-~sticism became for 
some an opportunity for exhibitionistic babbling, for example. Paul 
is not able to deny that speaking in tongues is a spiritual gift, but 
he realizes that it has gotten out ot hand (1 Cor. 14). Many of his 
converts are still only "babes in Christ" (1 Cor. J.l). It was so 
easy for them to imitate the overt behavior of the pneumatics1 without 
appreciation of the mental struggles that led to Paul's Weltanschauun,, 
or ot the self-discipline which lifted Paul's submission above mere 
resignation. 
Surrounded by ~stery religions, whose goal was attaining 
immortality through initiation rites, many converts would understandably 
be unable to differentiate between this new Christ religion and the 
more familiar cults. It was to give instruction, both in doctrine 
and in matters of conduct, that Paul wrote many letters. 
Under the overwhelming impact of his own ~stical experience, 
kept alive and ever prominent by his missionary activity, Paul deve-
loped a fairly well organized system of doctrine which is so vital in 
his thinking that even an angel from heaven cannot contradict it 
1. The present writer, having attended Methodist camp meetings many 
years, has observed many of these Phenomena, and was able even in 
his youth to distinguish between the exhibitionistic and the 
hysterical types. The defense reaction against aggressiveness 
and hostility, sometimes amounting to a reaction formation, can 
be discerned in many cases. 
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without being accursed (Gal. 1.8).1 As Jm.ltu.rm has indicated, faith 
as belief includes 
Willingness to consider true (believe) the facts reported 
of the pre-existent Son of God--incarnation, crucifixion, 
resurrection from the dead-ao.d to see in them a demon-
stration of the grace of God.2 
It was perhaps inevitable that Paul's doctrine of freedom 
would be abused and aisinterpreted ao that distortions of thought 
and disorderly conduct (it's a free religion--ain't it?) threatened 
to destroy the young churches. It was ~ch easier to remember a 
phrase like "For freedom Christ has set us free• (Gal. 5.1) than 
1 Bear one another's burdens, and so fulfill the law of Christ" (Gal. 
6.2). In Addition, Paul was less B,Ystematic in his ethics than in his 
doctrine. Like Jesus and the early church Paul expected the imminent 
end of the present order; hence there was no need for drawing up an 
ethical system for future generations. furthermore, a good code of 
ethics was already a part of Paul•s background. "In Judaism religion 
and morals were essentially identified and highest standards for 
conduct set.nJ But the astonishingly perverse conduct of the members 
of his churches called for ethical instructions in all his letters. 
The vital importance of ethics in Panl•s thought may be seen 
in the fact that the union with Christ is endangered and may be 
broken b.f immoral conduct. The body is a temple of the Holy Spirit, 
1. For an excellent discussion of Paul 1 a theology, aee Bultmann, 
Theolggr of the New Testament, I, 190.352. 
2. ~ •• p. )00; cf. Gal. 1.7, There is no other gospel. 
). Enslin, The Ethics of Paul, p. 69. 
therefore, unchastity is a deadly sin. •Ye no longer belong to 
yourselves" (1 Cor. 6.19). 
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If Paul's ~sticism were identical with that of the ~ster,y 
religions, there would be no such danger; but even "the Lord's Supper 
is for Paul not a 'medicine of immortality', the taking of which 
guarantees immortal life.•l Paul does not feel perfectly safe himself, 
hoping "that if possible I may attain tne resurrection from the dead. 
Not that I have alrea~ obtained thia or am already perfect• (Phil. 
).llf). And he feels it necessary to pommel his bo~ and subdue it, 
"lest after preaching to others I ~self anould be disqualified" 
(1 Cor. 9.2'7). 
It is, therefore, possible to fall from grace; and those "who 
would be Justified by the law• are among the ones who haTe fallen 
(Gal. 5.4). Those who are •overtaken in any trespass• are to be 
restored "in a spirit of gentleness• (Gal. 6.1). But there is no 
hope for one who commits incest, except perhaps •in the day- of the 
Lord" (1 Cor. 5.5). 
The call to freedom is not to be construed as •an opportunity 
for the flesh, but through love be servants of one another• (Gal. 5.1)). 
The supreme ethical principle, the first fruit of the Spirit is love. 
•For the whole law is fulfilled in one word, 'You shall love your 
neighbor as yourself'" (Gal. 6.14); and here Paul means exactly what 
the greatest spirits preceding him, including Jeaus, meant. 
Faith as obedience, as submission of his will to the law 
1. Bultmann, op. cit., pp. )l)f. 
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of Christ, is not passive resignation for Paul; but with the love of 
Christ to back him up, he exclaims in rapture, "I can do all things 
through him who strengthens me" (Phil. 4.1J). 
CONCLUSIOIS 
!his study indicates that obedience is a key concept in Paul's 
understanding of faith; and that an understanding of Hebrew religion, 
particularly as illUBdned by the psychoanalytic method of interpre-
tation, is essential in interpreting Paul 1s life and tneology. This 
interpretation of the institutions of Judaism provides a new under-
standing of the dynamics of Paul's substitution of baptism and the 
eucharist for circumcision and the Passover (ancient totem meal). 
Thus baptism and the eucharist are not on!J linked with more primi-
tive rites of the past, but are seen as the effects of What is called 
•subsequent obedience•--the aabivalent attempt to atone for uncon-
scious guilt for desiring identification with the father while at the 
same time repeating ceremonially the unconscious desire to commit 
parricide and theoPhagel in order to gain the desired goal of union 
with the Father (God). 
This helps us understand how Paul succeeded in the area in 
which the great prophets and Jesus had failed, i.e., to provide an 
........ 
institutionalized form of religion for carrying out the needs for 
instinctual gratification without sacrificing their higher ethic. 
Paul took his place among religious movements which deal with the 
theme of acting out unconscious drives and fears. Thus he univer-
1. Coined by the author. 
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salized the early Christian movement and made it acceptable by 
answering unconscious needs in a symbolic yet more refined form 
than that found in contemporar,r religions. At the same time he 
was able to make love the guiding principle of conduct and ~ereby 
provide a remarkable s.ynthesis of ritual capable of satisfying the 
need for instinctual gratification and an ethic of love based upon 
the insights of the prophets and Jesus. Obedience, for Paul, does 
not depend upon nor is it independent of either ritual alone or 
ethical conduct alone. 
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!HE :BIBLICAL :BA.CKGROU".ND OF PAUL'S UNDEBSTANDING OF FAITH 
AS ODDIEICE 
ABSTRACT 
141 
This •~dT coneiders the role and nature of obedience in 
Hebraic religion aa prerequiai te to an understanding of Paul's con-
version experience, hie Christ-~aticiam, and his rejection of the 
Law in favor of the subllissiTe act of obedience which is faith. The 
contention of this at~ is that anthropological research has been 
unable to discover the motivating factors in the formation of reli-
gious customs and beliefs, which have been disguised by the processes 
of repression and ratiOA&lization. The psychoanalytic method, there-
fore, has been applied to the institutions of Judaiam in chapter two 
resulting in a more penetrating interpretation. 
Traces of totemiam are found throughout the Old Testament. 
A consideration of early Semitic religion enlightened by the psycho-
analytic method leads to the conclusion that the PassoTar is a cere-
monial slaying of the god for the purpose of identification by incor-
poration. The "aubaequent obedience" which this ritual produces is 
so overwhelming that Hebrew religion beco .. s a way of life in which 
submission is regarded as the principal Tirtue. The feast of un-
leavened bread was a CSllaani te agricultural r1 te attached to the 
PaasoTer because it centered around the same conception. The feasts 
are reinterpreted in Judaism as memoriala of God 1s acts in histor,r. 
142 
As symbolic caetration, circumcision symbolises complete 
submission to the father, rendering death wishes harmless in advance. 
CircuiiCision thus becomes the sign of the covenant, the prime require-
ment for participating in the Paseover, and a powerful motivation 
toward obedience. All forms of sacrifice are regarded as symbolising 
parricide. The substitution of anill&l and plant for hUIII&Il sacrifice 
marks the first stage of victor, of tender feelings over the moat 
primitive fears and impulses of mankind. 
The effects of the prophetic protest acainst the sacrificial 
cult were not realised until the Exile; iut the decreased value 
thereby placed upon ceremonial rites, which dramatized instinctive 
u.i~ rJ ~ 
iapulses, compared ~\a new emphasis upon individual conduct gave 
rise to Torah. Observance of the Law, in its turn, became for many 
a compulsive form of obedience. Jesus renewed the prophetic protest 
by distinguishing between fulfilling laws and whole-hearted obedience 
as a voluntary response to a loving Father. 
Paul•s unconscious dissatisfaction with the Law and his 
activity aa a sadistic persecutor were a prelude to a reaction 
formation at his conversion, by meana of which he was able to repudiate 
his former loyalty to the Law and transfer his allegiance to the 
second Adam, whose obedience made salvation possible. In Paul's 
thought, man is saved by the grace of God rather than by works; and 
the grace of God operates thr~ faith in Christ, which is granted 
aa a gift. Yet this faith is the result of a definite act of obedience 
in which JD&n surrenders all atteapts to achieve his own salvation. 
All this is an integral part of Paul's Ohrist-.,sticism. 
Man does not come into direct relation with God but identifies with 
Christ in baptism, which symbolizes death and resurrection and re-
places circumcision as the badge of aalTatio.a.. The old self is 
crucified w1 th Christ, and the new man is treed from the dominion 
14.3 
of the Law and the curse of sin and death. !b.e totem meal is revived 
in the Lord •s SUpper. :But the sacraments are no •medicine of 
iamortality." Salvation can be lost b.f rejecting the gospel as 
originally preached, or by the deadly lin a ot unchastity, idol 
worship, or dependence upon the Law for salvation. Paul's B711thesis 
of instinctual drives and an ethic of love made possible a refined 
and universal religion, appealing to primitive drives in man's 
p~che and yet challenging his ethical capacities to the utmost. 
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